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PREFACE 


A new venture has been made in preparing 
Vol. VI and the next two Volumes. We mean to 
offer the five glosses of Shri Raghavendra 

rrcJT'f^rrT, in three 

Vols : Vol-Vf> VII, and VIII. When we found 
that these five glosses referred directly or indirectly 
to Brahma Sutra and Bhasbya of Madhva on it 
we felt the necessity of giving Sutras and Bhasbya 
at the top for immtdia'e reference by the reader 
while reading the five glosses. Besides, there is 
no English Translation of Madhva Bbashya on 
the Sutras available in the market. Moreover for 
a comprehensive idea of the Subject-matter of the 
Sutras a reading of the Sutras and Madhva 
Bhasbya on it, is essential as preperation for the 
under^tandlng of the five glosses. Reading of the 
five glosses without reading Sutra and Bhasbya 
is as defective as reading of criticism of Hamlet 
without reading the drama ‘Hamlet’. 

We mean to give certain suggestions to readers 
of tee Volume. They may read this book Adhi- 
karana by Adhikarana, Going through all the 
Sutras of the Adhikarana with the belp of Bhashya 
they may first form a Comprehensive idea of the 
Subject matter of the Adhikarana. When that has 



firmly Settled in ibeir mird they may read the 
first four glosses at the Second reading. That will 
enlarge their vision and make clear their under¬ 
standing- Thus prepared they may enter into the 
fifth gloss, Prakasha. By itself Prakasha may requ¬ 
ire two readings. Then we assure you that you 
enjoy the reading of the book with exhilerating plea¬ 
sure and enlightened understanding, we assure 
you also that your sincere painstaking woold te 
an ply lewarded by the dawn of a spiritual L'ght 
in your mind and an ecstatic delight surging up in 
your heart we bid ‘Bon Vayage’ to our readers bs 
fore they start ibeir expedition on this vast ocean 
of Spiritual Knowledge. 

May God Hari bless you with energy and under 
standing. 


Kartika Pratipada | 
of Nala Samvalsara "t 

Gadag- J Joshi 

24th Oct 1976 * 



BRAHMASUtRAS 


with 

the commentary of Madhva aiid the five 
glosses of 

SHRI RAGHAVENDRA 

Introduction 

Id in IV and V volumes the readers have already 
been introduced to the famous exposition of Brabmasutras, 
Nyaya Sudba of Sbrt jayateertha (being an exhaustive 
elucidation of Anuyyakbyana of Shri Madbvacharya) 
along with the gloss Parjmala of Shri Raghavendra. 
Now the present VI volume consists of all bis other works 
on the commentary of Shri Madhva on Br. Sutra. !Pirst 
(here is 1) Bhavadeepa a lucid exposition of Tattyapra* 
kasbika of Jayateertha which undertakes to explain the 
Bhashya, a comihefary of Madhva on Brahmasutras, 
Then there are three other works of Shri Raghavendra, 
2) Tattvamanjari which enalarges and explains Anu 
bhashya of Shri Madhya, 3) Tantradeepika, which 
epitomises all that has been discussed iu the wbrks of Shri 
Madhva on the Brabmasutras. And then 4) Nyaya 
Muktavali which treats of arrangement of Adhik-aranas 
involved in the Brahmasutras 

Then there is the fampus Talparya cbandrika of Shri 
Vyasateertha expostulating the thoughts and ideas "in 
Tativa Prakashika of Jayateertha, on the basis of funda¬ 
mental philosophical axioms and surveying critically other 
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interpretations of sutras in the frame work of Adhi- 
karanas, on the back-ground of Badarayana’s philosophical 
thought gathered from an independent study of the sutras 
themselves. Sbri Raghavendra has written 5) Prakasha 
throwing a flood light of exposition on the terse exprestion 
of complicated thoughts, corroborative references, unusual 
usages and the hollowness of reasoning involved in the 
arguments of the opponents, 

A word about the plan of the present volume : sutra 
and Madbva Bhasbya are literally translated at the 
beginniog. Just below this in a smaller type, all these 
elucidations, explanations, glosses, and notes, are pressed 
into a continuous flow with their demarkations, yet not 
affecting the smooth and progressive running of subject 
matter. Our aim is to offer the readers a pleasant and 
interesting reading from the mataphysical and exegetical 
compositions of Sbri Raghavendra as given in the notes 
mentioned above, on the Brahma Sutras and Madhva 
Bhasbya. . 

Tattva Prakashika of Jayateertha will open the topic 
and ebandrika will be mentioned here and there to give a 
proper philosophical dimension to the treatment. Bhava* 
deepa will lead us up the path and 

will give us Topics about, the interpretation 
of sutra, the division into Adbikarnas and the Logical 
syllogisms involved in the sutra are all made clear in 
their proper contexts. Last comes Prakasha, notes on 
Cbandrika by Raghavendra, to wind up the whole discus¬ 
sion, into a convincing Judgement. 

A few foot notes on difficult words or phrases will be 
supplied at (he foot explaining, or defining, or commen¬ 
ting or corroborating them. 
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Short notes on the works, which form the stuff of 
this book : 

1) . Brahma Sutras: 

Short aphoristic statements, made by Sbri Badarayana 
atnountiog to 564 sutras in number, comprise Brahma* 
sutras. They are reasonings to decide the interpretation 
of the vedic statements when there is ambifuity and con¬ 
fusion about the meaning. They are divided into four 
Adbyayas and each Adbyaya is again divided into four 
Padas. Each Pada consists of Adhikaranas which are the 
topics discussed, 

2) Bfaashyas 6o the Brahma Sutras : 

These Brahma sutras being brief in expression gave 
scope to different interpretations. Brahma was said to be 
Nirgona according to some while guna purna according 
to others. Complete merging of the individual into 
Brahma was called Mukti by some; while retaining of 
individuality, attaining perfection to its full capacity was 
Mukti according to others. Such divergences of interpre¬ 
tations made the composition more confounding. 

Such Bbashya Karas who created confusion were 
many, in number. We shall note only two, Shankara and 
Ramanuja who came before Madhva. 

So we shall read about Shankara’s Bhashya and Rama¬ 
nuja’s Bhashya which shall be critically reviewed for 
compariug and contrasting them with Madhva’s Bhashya. 
So Bhasbyas are interpretations of Brahma sutras according 
to each Bhashyakara, like Shankara, Ramanuja and 
Madhva. 

3) Tattva Prakashika J 

It is a lucid elucidation of the Bhashya of Madhva, 
by the famous commentator Jayateertha. The short sutras 
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are expounded by Madhva in a laconic style necessitating 
intelligent expansion of the ideas involved and Jayateerih 
has enlarged Madhva Bbashya with critical notes, with 
. rich references throwing a great light on the Bbsshya of 
Madhva and his contention. 

4) Tatparya-Cbandrika of Vyastraja ; 

It is a critical gloss on Tattvaprakasbika.but more than 
that it covers tbe whole range of sulra-interpretations by 
all the Bhasbyakaras, and critically reviews these 
interpretations of the sutras and mercilessly exposes them 
when they grievously fail in their mission. His vast 
reading and deep thinking has superbly qualified him for 
this task. His. logicai arguments, his ingenius presenta* 

, tion, his dispassionate: survey, have accorded him 
respectful place in the field of exegetical interpreuiion and 
di alectical'discussion. ; 

5) Bhava 0ccpa of Shri SaghavendFa : 

Raghavendra acknowledges that Vyasaraja has 
already written a ^ g^^ named chandrika on it. But 
Be says that it is written for learned scholars and be is 
writing Bhavadeepa a- edthmenfary on the same Taitva- 
prakashika, so as to: bisIp common readers to understand 
Tattva'prakashika. Bbavadeep is morei.: textual than 
y . critical. ; takes to cfj jjeil survey of 

other! commentaries* and notes with dispasgipnate interest 
maintaining a vbighs standard of judgercfi^n't and using 
/ acknowledged, instruments of criticism. Xi^^iyery axioms 
of philosophical, judgement according toj^thers are ques¬ 
tioned and their veracity and soundness arS'^doubted. 

Besides, Bbayadeepa claims to take for considerat* 
ipn later attack/Qn pvaitism which is not at all referred 
to in Chandrika. 
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r®) Tattva Manjari: 

It is wfittea by Raghaveadra to enlarge and expaad 
g what has been written very succinctly by Madhva in Anu- 
.bliashya,which is one of the four commentaries of Madhva. 
gRaghavendra acknowledges his inability to express the 
’ hidden thoughts in Aoubbasyha. Still he undertakes that 
work as duty bound and disposes it off according to bis 
capacity. That the work of expansion will be within the 
frame work of Brahma sutras is the assurance, Raghaveadra 
gives us at the very outset. 

7) Tantradeepika : 

It is an independent attempt to epitomise, all that 
has been stated by Brahmasutras, in a closely knit argu- 
mentatioM conforming to the rules of syllogistic logic 
without any digressions. In this arrangement there is the 
opposer’s view and then in contradiciion there is the 
■ sidhanti’s view. Its arrangeinenf is strictly in conferebity 
with the sutras, following the syntactical meaning of the 
BUtra with its authorised implications. 

8) Nyaya Muktavhli: 

This work is called by the author Shri Ragbaveodra 
as *the necktace'of the learned/ Hence it is a book meant 
to be read by the learned. It is devoted to the study of 
Brahmasutras showing bow each Adbikarana or sutra 
topic is related to what has gone before (except-the first 
iAdbikarao) and how it is conttxtuaily included into the 
subject mailer of Pada and Adhyaya. Then each Adhi- 
karana is treated with its five coustituents Vi? the subject 
matter, the doubt, the opponent’s view and the final 
decision, then the purpose, of the whole of the treattpeiit 
this is an analytical treatment of the Brahma- 
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9) Last is Praka^ha which is an elucidating gloss on 
Tatparya Chandrika of Vyasaraja, It has the respectful 
appellation of Tippani of Raghavendra. But be calls it 
Vyakbya or commentary on Chandrika. Because it is the 
first and direct exposition of the Chandrika of Vy asaraja» 
Through rich imagination Raghavendra exactly locates 
the doubts and difficulties of the ordinary readers of 
Chandrika and explains them to their satisfaction. It is an 
indispensable guide to the study of Chandrika. 

Bbavadeepa ; After the ceremonial salutation of God 
and Guru, Raghavendra justifies his own attempt to 
elucidate Tattvaprakasbika even when there is already a 
gloss by no less a person than Vyasaraja, a prince among 
dialecticians, Vyasaraja’s work is of a very high order 
and meant for learned scholars. So Raghavendra writes 
Bbavadeepa to help common readers to understand TattVa- 
prakasbika. Besides Raghavendra in this work makes an 
attempt to show that later attacks on Dwaitism have 
failed to hit the target. 

Spiritual aspiiants being exhaustively tired out by ^ 
various kinds of worldly worries, turn to ibe Vedas which ] 
are. meant to bestow bliss after completely eradicating all] 
miseries. But these Vedas require Brahmasutras to settle 
their interpretation. And Madhva’s Bhashya has explained i 
these sutras. It is but natural that such an attempt itself! 
should be too difficult to understand. Jayatcertha wrote ; 
Tattva Prakasbika to elucidate this Bhashya. This is the ! 
history of the origin of Tattvaprakasbika. j 

Tantradeepika ; This is a collection of the meanings I 
of Brahma suiras. Vyasaraja, who has been ,referred to; 
here by Raghavendra has already made a charming! 
collection oj this kind. Still Raghavendra attempts 



• new collection for a special purpose. Here Raghavendra 
refers to the incaroalioa of Vyasa and its special mission* 
The scattered vedas were gathered and divided into groups 
or shakbas and Brahma sutras were composed to ascertain 
I their meaning, by Vyasa. 

Tattvai Manjari: After a salutation to Lakshmi Nara- 
yao full of auspicious attiibufes with a severe immunity 
to derogatory defects, Raghavendra lakes to expand what 
has been briefly stated in Anubbasbya of Sbri Madhvn* 
He pleads his inability in this dificult task of exposing 
and enlarging the hidden thoughts in Anubbasbya, which 
.' is packed with congested ideas. But Raghavendra assures 
us that be would be strictly faithful to the meaning of the 
sotra in expanding the ideas of Anubbasbya. In addition 
to what has been already said about Brahma sutxa, he 
notes that Brahmasutra has suffered much in its tneaning 
because it is given macty twists and turns by the ill advised 
comments, uiiauthorised iriterpretations, and hence the 
necessity of Madhva’s commentary on it. 

Naya Muktavali: After bowing down at the feet of 
Lakshmi Ramana bis patent God and bis revered Guru 
Purnabodha, Raghavendra declares that he would write 
Nyaya Muktavali the necklace of ibe learned. Narayana 
at (he request of gods like Brabina (four faced) and Rudra 
and others, came down to the Earth as Veda Vyasa, who 
composed Brahma sutras. Now the task before Ragba* 
vendra is to supply the five fold constituents of an 
Adhikarana to make the study of Brahma sutras easy. 
Through the graceful blessing of his Gurupada, he says 
be is able (o give the five fold frame work of each 
Adhikarana. 

He takes the first Adhikarana and on 

the strength of sbruii he settles the 
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subject matter to be the thoughtful meditation ofBrah' 
mao. Whether to undertake it or not is the doubt. The 
opponent’s view is that one should not undertake (such 
thankless task). For there is no such serious subject 
matter. All others than the sou) are unreal and illusory 
according to Advaitin). Ved anta is restricted to the study 
of the self who is cognised in every piece of experience 
as‘I’. There is no Apavarga or Moksha and there is no 
^ other fruit coveted by man. When there is no subject 
matter, and no eligible student to study it, hence 
there cannot be any thing to aspire for. Thus the five 
necessary requirements for the study of any work are 
denied to Brabmasutras. 

The. opponent concedes that Brahman might be the 
subject matter. Yet iis knowledge does not require 
thoughtful meditation for its 'productioh. For Karma 
alone conduces to knowledge. Karma secures for the 
soul even the grace of Sbri Hari. , Even Moksha can be 
^ obtained by karma, so says shruti. 

£veo granting that Moksha can be realised through 
knowledge and grace, yet an eligible aspirant for this 
hazardous undenaking is not available If .all those who 
aspire for Moksha are eligible then even women and 
fallen Brahmins, and Sudras can claim eligibility, which is 
strictly denied to them. Such is the opponent’s view. 

Prakasba : On the style as that of Bhasbya or siill 
nearer, of his Guru Vyasaraja in Chandrika, Raghavendra 
salutes Kamalapati who is said to be all-perfection and 
complete freedom from flaws or defects, only in reverse 
order. And then in bider of gradation Jayateertha and 
VyaSateerih are saluted, Raghavendra makes a declaration 
of his uadertaking, the elucidation of Chandrika of 
Vya^ateerth* 
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The reason is adduced; for, the reverse order of all- 
)>.erfectioo’ and Tree from imperfection.’ It is just to 
show that one is the pause, of the other. Raghavendra 
then shows how Vyasateertha’s Panegyric is also a.precis 
of the; whole of :the Brahmasutras., For ‘Aliperfection' 
is the subject matter of firstr Adhyaya; ‘freedom from 
flaws or: faults’ is' the topic of the second Adhyaya. 
::*Givef|pf.; Mukti to one haying devotion which, signifies, 
by implication, all .means, .such as .detachment, study, 
and. thinking, which form the staff of the third and fourth 
Adbyayas. , , 

, After that Raghayendra bends down before all those' 
who are concerned yyith Brahmasutra directly or indirectly. 
Then ihe rernembers .xyjth respect his dlreqt teacher 

Narayana: Huni,. who is credited with ktibwiedge of 
Grammar .and. of two meemahsas (Pramaoa and' Prameya), 
and of Nyaya. RaghayeDdra gi ves the m eanings of pad a, 
vakya And praman'a, as . (Grainmay)''-i^*^^^^^ , 

ifinminiif) the two kinds of Mejemansa sha^tras. Praihana is 
oi:.Nyaya. But in (Sururajeeya .{., is gram- 
mar is prameya meemansaj shastra and .(jrq-iq-j 

is pramana meemansaishastm.- i Vyasateerth has; the highest 
respect for Jayatiertha and his work, Tattya prakashika. 
So in all submissiveness he tries to explain and expand 
the text of Tattvaprakasbika. But Vyasaraja has a veiy 
ambitious, scheme before . him. of giving a;; co. ordinated 
statement of all the works on sutra and while 4oing so if 
he hftds any wherfei in these works (Bhashya, Ahu Bhashya, 
Slulikya Rathavali.Nyaya viyarana and Tattvaprakashika) 
a point of doubt pt ambiguity V he would spate no pains 
in giving an unambiguous, crystal eleat explanation of 
' those points. 'I%^^yery ^utra yyasateertha ;clqar^^ 
the Vindication of bia own side and . the rebuttal of the 
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other side. Only he wants the learned to see and recognise 
them. 

In their own way both Vyasateertba and Raghavendra 
teertha explain the significance of the auspicious salutation 
of Jayateertba at the beginning of the work. Its importa- 
nce is explained as 1) means of averting obstacles. 2) 
following the style of Bjbashya in summarisiDg the work 
on hand, and 3) supplyiog the four reqairements of a 
new book or a. treatise. ' 

Then anpther Mangala is peiforffied by Jajateertba, 
txjiiained hy Raghavendra as bfifering evidences to prove 
the Validity of the Brhhma sutras on account of the 
expertness of the speaker and the aietrnesS'jiind w^^^^ 
of the hearers a^ of the occasion/ These 

afifofd reliability to fhd person wh^^ truth. 

This iS'calftdrApti and one having thisV'is cailed k 

Now Brahiha sUtras have the highest credit of validiiy 
on account ‘of the reliability of Vedavyasa. Besides, they 
^ ate based-on shrmies and they are found based on close 
reasoning. Hence they are valid, pat.excellence. 

Jayateenha menti ons r ih a t Shri Madhya - expli ci tly 
expresses his salutations tO: Narayana and declares the 
beginning bl his work Bhashya; on the> Brahn^ Sutjras, 
There is a pbint in chbosing Narayana foi; his saluiations. 
Shri hiadhVa has chosen Narayana for more than one 
teasoh. His aim is to show that Brahman is the subject 
matter of the sotpas attdithatBrahiQiah is 
Besides, Narayana when derived is ja marginal saminary of 
the codtenta dfsW^ 

Thus begins the Bhashya of Shri Madhva: 

iBbaishya Havm down to Narayana \vh 04 

kfuU or(asupaciousy qualities (perfections) and fte 0 | 
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from blemishes, who is fit to be known and appro- 
;' aphed and who is, besides, the preceptor too (to 
us), we will comment on the sutras^ (the mean¬ 
ing of the siitraWs told.) 

Bhavadeepa Madhva fouod the necessity of newly 
interpreiio'g and rightly interpreting Brahma suIras which 
had been inisihterpreted by so many, differently, and 
accepted its heavy responsibility. Auspicious salutation 
alone at the out set charges the work with spirituial efi&cacy■ 
tending towards completion of the work. An explicit 
Mangala which has been the traditional method of eminebt 
authors to get their Work completed without interruption, 
V is that saiutatibni- 

' Hnraiyana is chbseb as the highest among Gods as he 
is Brahman himself; His supfemScy lie^^ the feet that 
he j j cbaracterised with perfections, qualified with freedom 
from defects iike'imjperfectm^^ Thelseiise of perfectione 
is the out ednie Of samafiveya: of all words sacifed ihd 
profane in Para Bfahma; by direct denotation of the highest 
order, the wdid Narayaba itself when derived, disclosei 
the same aighificance. This derivation is then justified 
referring to rules of Grammar. 

Raghavendra adds a note on the choice of Narayaiii 
that it is the idbSt cherished.yendbwed with special qualitiei 
directly related to the work on hand* The Guru is refefrisd 
in respettablc plu^^ 

Tantra Peepika: 

Jlaghavendra makes preperations to introduce the 
first sutra. 

Tattvamuujatft T ^ ^ 

hiadhva uses this yery Mangalacharana for his Ano 
;; Bhasbya. RaghaycndfapfFere the syntactical sequence of 
i the vbrse. Cme phaiactedsed al| Perfections bereft 
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of all blemishes, fit to be known and apjproached must be 
bowed down to. Then the import of the sutra is given. 
Gunas are enuoierated as Bliss, Knowledge lustre, strength, 
nobility, and enterprise. Nerayana is packed full with 
these qualities,, The imperfections are cited as ‘Anxiety V 
Toftpre, contagibnof religious^merit and derberit, birth and 
death’and l^arayana is bereft of these. The good have tb 
visualise this Narayana, through a cqtirse of bearing and 
thinking and in^itating, accompanied with d etachmcnt 
■and devotion which all will conduce to divine vision.' 

This Narayana should be accompanied vwith the 
revered preceptor (In. the case of Madhva, both God and 
Guru aK one and the saine). Guru i s used in respeci able 
plaral. 

The mere mention of the word Narayana, assures ui 
that God is ,cmbqdied/with a bpdy-pM^^^ Bliss, and 
consciousness. Hence His embodied State is not incorn. 
patible with bis freedom from defiling defects, and bis 
glowing perfections. For His body is not made put of the 
stulQf of material elements. . 

Frakasha ;. 

. , From -the huge: community of Vedas, selectibhs were 

made t,p,cqDStitute thefmidd)e size group called Rig Veda 
and others. Then each Veda was divided into a number 
of main-branches and each main branch was divided into 
sub-branches, ' 

Bbasbya: 

In the age of Dwapara, knowlenge became mtid- 
dled uprcverywhcre (doubt and misunderstauding 
prevailed)* Brahma, Rudra, Indra and others 
beggbd Natayana to ascertain the right knowledge. 
Then he came down as Veda'Vyasa- Immediately 
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v bie fbnnd people were desirous of realising their 
[■ good and averting their evU- But they did not 
I; jbiow the riieans to their end* So Vyasa to show 
|,;them the means-divided the Vedas that were in 
H'complete disorder into four groups* (Rig, Vajur, 
[jS'ainan, and Atherva:.) Then (Rig) veda was divi- 
I ded into 24 brah.chesj (Yajur) veda into hundred 
l eindone, branph.es, fSaman) veda into thousand 
;e branches and Atharva veda into twelve branches* 
p Tii order to help their: correct interpretation he 
composed aphorisms (Brahmasutras) (consisting of 
;; canons of interpretation). It is stated in^ Skanda 
fPurana:- 

Knowledge had its source in Narayana and it stayed 
f ill Kritayuga unaffected. It was distorted, a little, in 
( Tietayuga.labile; in D-wapara the whole of it was distorted, 
llirough the :i:tnpa,Pt of the cmse of Gautama when 
knowledge was distorted into igporanee, ail gods, being 
: confused,and led,by Brabmaj Rudra and others, resorted to 
^Narayana.the blameless and. the only refuge to them. 

When they humbly submitted their mis8ion(for which they 
bad attended oii him) to him, he descended to earth as the 
son of Parashara from Satyavatee. Hari himself restored the 
vedas, that were in a pell-mell state, to perfect order,. He 
divided them into four classes and (the first; was divided 
into twenty four 'branches and (the second), , ipto hundred 
and'one branches and ..(the .Ihird^ into) thousand brapehes 
and (the fourth) aiiib; twpive branches. And for the interpreJ 
tation of these,|he composed the Brabnaa sutras which are 
the real sutr-as. , The. well-versed in the sutraS ku'ow a 
sutra to be, of d few syliablei, un-ambigupus, having the 
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noblest meaning, of universal application, and without 
indecent or useles letters, Therefore Brahma suti a alone 
claims )he unqualihed appalation of ‘the sutra* ; Just as 
mere Vyasa is the name of Krishna (Dwaipayana) Vyasa 
and others are known by their.adjeetives, so also qualified 
sutras and dtber Sutras (than Brahma sutra)^ Thus know 
the learned. Those who know, how to deriye real meaning 
from words and who hre well versed in the Vedas say that 
the word denote the main meaning, when it is not qualified 
by any adjective and the sub meanings are denoted with 
the help of adjectives. In these sutras all decisions are 
applicable To all btancbes. The other sutras that decided 
only a few branches ate based upon Brahma sutra only. 
The great Vyasa composed such sutras and re<established 
knowledge in gods like Brahma and Rudra and others, 
and among men and manes and birds. Thus plays the 
grea t lord sport i yely. 


Bhavadeepa : 

By ibe time Dwapara had set in Dharma had only 
two legs left and in course of time one more was lost and 
Dharma stood on only one leg. Then aftr means ‘immed- 
lately after his incarnation’Vyasa did not take time to 
collect knowledge< Eof he was a born isafvajna <or aH 
inowing).. 

Veda had become ts^jrw Pr wrong readings 

and intefpolhtions; ■ There is the original group of veda 
j . B'rom this original, exiraciiqns and, excerpts were 
Enhde and they wett^c^^ snhvedas, > But these were: 

altehd^f dvyWfed intd Yajus and Atharya. Fromj 

> RigVeda, Rigveda was extracted and ftom Skma Samaiandl 
froth If a jus, ya^^^^ Athatva, Atharva wa8e^|||| 

cted.. Thesk excerpts'were called os mtermej^aifi 

• ' ' ' ■ ■' 
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J .ycdas. These are our Rig, Yajus, Saiuan and Atharva 
.vedas. These are fun her divided into its ojyn branches. 

This Story of the ihcaroatiofa of Vyasa andihis author- 
^ ship of Brahma siitfas provides us with invioiable reliabi* 
p lity of the Biabina sutras' ahd uJtimately prove their 
I vaiidiiy as instruments of'knowledge, 
if But Brahma and others are endowed with god-vision 
I and are neyer clouded with ignorance either through the 
influence of .curse vor the impact of time. Yet through 
f sympathy for the wretched sufferers, Brahma and other 


f gods became one with the igtibrant and included themselves 
H in the group of the muddle beaded. 

Raghayendra narrates the story of the curse of Gau¬ 
tama. Before Dwapara a long drought and famine had 
spread over ths; whole country except over Gautama’s 


Ashrama which was still rich with crops by the Virtue of 
the penance of the sage,' So all sages stayed in his Ashr¬ 
ama and enjoyed bis unstinted hospitality. But after 
some .time there was rain and the fields were green with 
crops. The sages desired to go .back t o their her m i tages. 
Gautama flatly refused perroissirn; The sages took to a foul 
plan and created, on the strength of their penance a rickety 
cow which cutcreid/intb^ the^^^^^^^^^ of Gautama’ tottering 
V and shaky. / Gatitama thraw a blade of grass at her to 
; driya.herf awal^-^^ she fell arid died. The 

sagesieft jthe .A4fo ■ fhe, false plea ■ th at he h ad been 

0 v cOntamiriated "with, thb ainf of killing a cow; Gajanana 
i.v bad con spired! in this foul game and was waiting for an 
^j^ppportunity to drlvf away ’Ganga from the enviable place 
i^Mof his fathers ihead,’to please his: mother Parvati. !Accord- 
jautama-perEormea panarice to bring down Ganga 
earth. \She came down‘:'and the' cow was : restored 
aridGautama Curbed the.ungrateful-sages :tbat^:t 
lall become perverted in their thoughts arid their 
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knowledge should be distorted. This was the curse which ; 
affected.gods and men at the beginning of Dwapara age, 4 
Raghaveodra now explains what suites are.' | 

is explained as oot exceeding the iiumber of words without| 
which the desired meaning Js not fully brought put and! 
not using more words thga those, required, to express tbe"^ 
same meaning, is explained as meanidgless wordsl 

i 

used as in sama veda only to set the hymn to - tune; not| 
serving any other purpose at all. | 

Thus Brabmasutras are unqualified sutras and henc^i 
the most iroporlant sutra$> It waS; doubted that Jaimihi| 

sutras (beginning with- aTSTT?ft :had:?alread 3 | 

settled the meaning of the vedas and hence Brahma sutrasS 
were redundant. Then this doubt had been cleared by somi' 
stating that jainini had inierpTeted the portion of Karmal 
. kanda alone and Brahma sutraB would interpret the Jnan|| 
kanda of the'Vedas. But this afguineht is shabby. Fbffl 
the whole of the yed as is interpreted as having the impoi;| 
of Brahma by the Brahma sdtras. For even in Jaimintl 
sutras it is stated that even karmas are expiained for f68f| 
erihg the knowledge of Brahtnac. 

.Prakasba : 

, Brahma sutras wcrei staled to be the best amdtiig| 

? apboristip literature. For they were referred to as rfiell 
;‘Sotras:.’ In this respect vedas and the words of the sarM| 

: of vedic lore were summoned as evidences. For the leatni^ll 
cannht state Vedas hs;cvidence unless they mention thiil 
The judgements that are arrived at,' by the other sutr^l 
also ate corroborated by the Brahma sutras. In th| 
Bhashya this jsq^pfessed'as 

(The other sutras which are applicable to d few shakhas als|| 
depend upon» for their Pramanq on BrahtUdsutras) ihii 
■ ^caativc after ^fScTirr?! is not use^ in the sense of ‘ins iiuJ 
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mentality’ thongh it is usual, but it is used in (he sense of 
‘agency’, on the strength of the sutra 

Really speaking a verbal testimony is the instrument 
of knowledge, and not an agent of knowledge. But here 
agency is attributed, to it considering the inermediary 
action inherent in the instrument. (Axe is the instrument 
of cutting and raising up and bringing down is the inter¬ 
mediary action io>getber with which the axe becomes ‘the 
authorised instrument or ka ana.) 

After (due eligibility)V because (it is conducive to 
J: Moksha) one ahould .enter into meditative thinking of 
Brahma, a store: house of auspicious attributes. 

i ; Bhavadeepa : 

Brahmasutra is a closely-knit composition. No irre- 
ICvent extraneous matter, can find a place in the body of 
: the stitras. : Every pada consists of Adbikaranas. , Each 
l Adhikaranamust be reiated to others inclusively or conse- 
quentiaily. Inclusion is psnally in Shastra, Adhyaya, ok 
■ Pada. The topic or Adhikarana seeking connection with 
;■ Adhyaya is related to it as a piece of objection, as extension 
; of it, as prefacejtd it, or as exception to it, , 

Thus sangaii or Relationship is of five types: Relation 
• ' to shastra, Adhayya, .pada, shruti and Adhikarana. In 
the same manner Adhikarana has the frame-work consist. 

, ing of five items: 1) subject on hand.. 2) Doubt, 3) Obje- . 
ctidn side. 4) Judgement side. 5) The purpose, 
r Now B^ashyakara shows this intet-relation-ship of, 
I the stitra ShrulV enjotos enquiry into the subject ^ of 

Btabma ijence (his has a subject and other prequisites 
of dtscu«ibny"^^S^ enquiry is- justified and its inclusion in- 
shastra dedicated to discussion of Brahman is also shown, 

It Enquiry edhsistidg of logical syllogisms is not justified. 
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the sutras comprising reasonings and forming a shastra 
would not have been begun. 

Prakasba: 

But the arrangement of the Adikarnas as .shown by 
others is criticised to be highly unsatisfaetory, in the 
Bhashya of Madhva. Hanumat is used in the place of 
Madhva in Chaodrika. Raghavendra derives the word 
and explains its parts. When combined hianumat means 
Puma Bodha. 

Among the defects of (he Adhikarhna Afrahgemeot, 
one is chosen as a concrete instance from fihamati a cbm^ 
mentray on shabkara Bhashya. The first Jijnasadbikaranai’ 
is constructed by Bbametikara in the fPllbwing manner : 
The internal self is Brahman and is, experienced Clearly as 
‘I’ and 'hence it cannot be a doubtful subject for discussion. 
For no one entertaids a Monbt^ a^ perSoh who is 

sitting in broad day light. K can not that this 

discuss ion is for- t he purpose of d jspe IVi hg / ■ nescience. For 
even when the self is being experiencedf the nescience is 
not dispelled. 

But the ‘I’ that Is now experienced is cdgnised as ‘fat* 
as‘an agent’; on the other hand the one expounded by 
Vedantis conifary to this; : add nOt knb^n. to ■ Us, and is 
shrouded in doubt. ‘This Brahma bccoides the topic of 
disCuSsiom-■'•v 

Bhatnatikara says^that this is not, a sound objection, 
For no doubf by the vedic injunction ( 
the Veda enjoins vedic study 9^ acquiring 

. Dhartna which is a perceptible’ ^ study. Impef.* 

ceptlbit! sWaria or hedVen is not its frUit. But the difCct 
expefiehce of the inteTnal sCIf .is so strong that it does hot 
ailh\d this impofrof the vedic injunctioh to prevail* Still 
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rtfae vedic statement is not futile. It maybe used for 
meditative repetition or in some formal sense. : Hence 
there is no scope for investigatipm of vedanta. This is 
the objection side according to Bbamatikara* ^ 

But the judgement according to him is that the vedanta 
expresses as; import Brahman to be of the naiure of consc- 
iousness and bliss: The direct experience of self is set at 
noUghf being beset with a doubt of defect^ by the authorless 
and impersonal veda, free from any defects Direct and per¬ 
ceptional experience ,ofh eheH-silver is proved false. Hence 
this pure Brahman denoted by the Vedanta is not knovvn 
in the direct expetiencei, of, the internal self. So there is 
scope for the investiigation of this pure consciousness and 
bliss as expressed by yedanta; So there is; subject matter 
and all other requisites ;to constitute a good Adhikarana. 
This is the contention of Bhatnatikarai 

Raghayendfa. justifies the method of chandrikakafa of 
giving a long argumentation, in which both the objection 
side and judgement:'Side are elaborately treated: - Some 
might contend that if, only. jugement , side is ,to, be found 
fault with, why not merely state the judgement side of the 
Bhamatikara ? where wavthe hecessity of representing his 
objection side also ? The answer is that judgement side 
always expects to be prefaced with objection side to be 
clearly uhderStppd:' Or it^rbighi be that when judgement 
side is refuted it is generally understood that the objection 
side too" is Cohdemhed. ttence both the sides .are 
represented. 

;Now the refutatibn of Bhamatikara begins, yyasaraja 
bases his refutation,on the dictum of Acharya; that ‘what 
.is there for Ajoana bt'nescience to obscure when the partr 
, iculartess Attna is accepted as^ sejf.luminous,^ 
the meaning of ‘the pure Self does hot shine? Does ti 
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mean I) Some of it shines or 2) Some of it does not 
nhine ? 4) or something difierent from Atma also shines ? 

All these four alternatives tndividually are subjected 
to two more alternatives : 1) Whether that which shines 

is different from Atma ? or ' 2) one with Atma ? 


The Advaitis on the basis of Mandana’s dictum that 
'negative attributes do not affect the absolute nature of 
identity,’ think that only differeiice of positive entities 
disturb the nature of absolute identity. All these differe¬ 
nces end in mutual absence or Abhava and hence these 
negative non-beings, the Advaitin contends, do not affect 
the absolute nature of Atman’s onesess. This abhava 
dvaitavada is refuted in full in Nyayamrita. Besides if 
this vada is true, then (be vedas and Brahma surras would 
have maintained, according to‘Advaitin, a second negative 
or non-being and not integrated and absolute Atma, in 
nature, as now expounded. And the first Sutra would have 
been, not :;^«rT^W?rf^rtTT but: arq-T^ 


This spirited dialectical war fare continues in spiritual ^ 
pugnacity, very interestihg to intelligent readers. But > 
fearing ttansgression of limitation of time and spacer w© 
cease iQ foUdw it in all details. 1; 


Conceding the ihining of pure chaitanya, still it is , - 
found fit for investigatidn because it is obscuTed ■ 
nescience. When it is the subject of investigation it pn^ r: 
proves the existence of h^cscience. The modifieatipui'pjp 
inind capable of counteracting ISesciepce is nov yetto?t|4 
found. 

Advalhin maintains that modified mind 
Cbaitanya in respect of bUe subject ate both 
nescience and immune to it, just as the tight ot Xbe^u^ 
and cognition in respect of a pot are both 
ufiii teipectivtiy; 
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. But this argument is too shallow. For if pure cbait- 
I'-'inya'is compatibie with nescience, the subjecis of pure 
IsjehartaDya like pleasure and pain also wiil remain unfelt 
I/by us, duetto the over-powering nature of Nescience. 

I The Adwajtin might object that pleasure and pain are 
( cognised by chaitanya reflected in modified mind (3f?r;^vr) 
and not by unreflected purecha,Uaoya, which is not incom- 
• patible with Nescience. 

If this is so pleasure and pain would not be considered 
as having existence as lung as they are felt. Besides 
; modified mind in general cannot be incompatible with 
: nescience; Only particular modified mind is found incom¬ 
patible with nescience. 


If particular mind-modification is in compatible with 
nescience, then mind modification in respect of self is to 
be found even now. For in Advaitic system direct perce¬ 
ption of a pot is cbai(an> a eircumsci ibed by pot becoming 
• its subject. For mind modification being /aware of 
■ chaitanya circumsQnbed by pot is not apprehended by 
chakanya cognising Ajhana , or nescience and must be 


considered incompatible with nescience, otherwise it would 
^ land uf into ^0 absprdlty of recognising the /Doiit dispelling 
pf chfliitra by the modified mind or knowledge 
^^^:^baiii;^ with a stick*. 

pure-'-cbaitaDya is not 
awareness. Ghandrikakara 
- I'U Advaita, - Pure chaitanya 


Any IhiDg-olher ihaa 


pT^unkpown, 
of ignoianee . the ignorant 





22 


aspirant and their mutual relationship ar^e not available^ 
Hence there are ho grounds to justify the commencement 
of this shastra (Brahmasutray if we fpllotv the arreange. 
meet of Adhikarana as shown by Bhamati. 

Chandnkakar in the same manner refutes the expos¬ 
ition of the sutra by Vi vafanakara. 

Bhashya : 

The word, in sufra is for the purpose of 
auspicious . prayer (of Vishnu at the commence¬ 
ment of the work to avert obstructions) And it has 
the' sense of ‘After acquiring eligibility’ The word 
3Rr: shotys ‘purpose' 

It is stated ill Garhda PnIraiia : 

‘Ob first poet Brahaman (Creator)! AM .sutras (compo¬ 
sed by Vyasa, Jaimini, and others) inyariably: begin with 
3 T«r and 31^; at the out-set. What is the explanatory 
reason for this ? what is their meaning and what settles 
their superiority ? oh Brahman tell me aU this, so that J 
know the principle (involved).’ 

Thus questipni^d by Narada, Brahtra the highest among 
souls (Jeevas)replipd Th the sense of ‘After eligibility’ 
as well as ‘auspicious pralyer’3T«r is iiseid and is used 
ih the sense of ‘purppsiycncss’ or means j ‘through the 
grace of. (ar:). who; is the exalted Bra hm an; For 

he is said to he the actuator of all' impulses of the mind . 
When the exalted Vishnu desired to create, two things first 
came out: '(of his ■;throat)- ‘Dm’ and the ^ord There- 
fore they are used at the’ beginning, in thjs'order. Then 
as the thirii, appears sr^:, expfessing tfiait Vishnu (ar:) 
being pleased (is the cause of) ehedurages our investigation 
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'into the field of Brahma or expressing that Moksha or 
/release is caused by enquiry of Brahma. TNow the of 
and being the essence of all words, expresses per* 

'■ fectjpns of the exalted *Brahma. And the ^aad q- (coming 
tlia.these words) express ubiquity and existence of that 
. Yishnu. They both stand for Vithnu and Vayu* It is,the 
• opinion of the good that these must be expressete^jfilSt. , 
^Therefore the highly learned realising the real greatness ^ 
^ of these two^ use these two, at the commencement in the 
ibeginning of all sutras. 

i'Bhavadeepa : 

' Raghaveodra puts some of these statemeDts into strict , 
'logical form For instance.and* 3 [^; are said tp be fit . 
for being placed at the sutras. In the same manner, sff 
' also deserves a first place in due order. Because they are 
;^;e8sentialiy supenOf. Now this essential superiority 
? depends upon the fact that they have come out of Hari’s ^ 
.throat for the first 'time. So the invariable concomitance is 
I: that which has corns first Out of Hari’s throat is essent 
ially superior. Here we do bpt find a direct instance. But 
that which is first expressed in its kind stands superior to 

all as Brahma is ainong gods,' 

Here Ragbavendfa raises a doubt from a conamon 
reader’s point of .view. If is the third word at the 
beginning js the first and srq is the second) how is it 
that at The beginning only two and aj^-.- j^are men* 
tioned and.at the end jfarq/.and only two are referred; 

Herear expresses 'univefsaltty of perfections and ^ 
suggests temporal and physical pervasiveness. ^ 
connotes continnity of invariability. 
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and (they two pnly) there is exclusive emphasis on two 
only ? There is reason for making a distinction between 
aff and and For sff is not syntactically related 
with the main body of the sentence arJtTcff ) 

but is separately pronounced, so that with every other 
coming Sutra it is used.unaligned and disconnected with a 
sentence. While 3 p!T and sr^; contribute to the import of 
the sentence and hence they are connected with the 
sentence. 

is said to be the essence of all words, Hence 
connotes all qualiiies of Visbnii expressed by all words. 
Or all words are rnerely^ explanatory elucidation of the latter 
sf pregnant with all the attributes of Vishnu. 

Tantradeepika : ., 

The sutra is prefaced with one. Omkara having two 
meanings trone is imperceptible and is helpful to stop the 
study of Veda from being dissipated and dissolved^ The 
other is perceptible aud^is syutactically connected with the 
sentence.v; Still it is recited saparately so that it may be 
recited with the coining sutras. The Last Omkara 
is merely meant to give imperceptible religious 
result. It does not form part of this sutra. For 
this Omkara does not form a pa t to fulfil any syntactical 
expectation of the body of sntra. Raghavendra in Tantra 
deepiika gives the tdtaii meaning of the sutra thus:- srq 
after the eligibility of vedic study and religious convicaon 
and self control is secured, ar^; as there is the fruit of 
Moksha (assured to us) born of the grace (of Vishnu) 
produced by sound knowledge of sr: or Brahman who is 
pleased as the bondage is real, as the Vedas are reliable 
.testimony and cognise an established or perfect Being, 
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art farffniT an enquiry of Brahman who is VLihnu of 

prefcet perfections, must be made, This Enquiry consists 
of hearing, thinking and meditating (upon) what vedas 
have stated, or lijnasa is restricted to only fbinkitig. 

By the use of Brahma in the sutra the subject matter 
of jijnasa has been supplied and aff also adds to the 
strength of an inference based on (be vedic statement, 
eft which 3Tlf means *one full of per¬ 

fections*. 

Again by stating that Brahman the subject of enquiry 
is referred to by > aff which is a monosyllabic ejpitome of the 
whole veda which is an elucidation of that afif through 
vyahriti. Gayatrec, and Purusha sukta, we only offer the 
Vedas as evidence to bear the truth. Hence no one can 
say that enquiry cannot be institatcd becanse it is not 

upheld by any eyidencesv 

Raghavendra’s 'Gumpada states that aff supplies a pre¬ 
dicate to. the question-what is Brahma ? Tt is aff meains a 
protector (from the root to protect, Brahman or Vishnu 
is a well knovitn protector) Theref^ore the words ■ of this 
sutra afq, 3|tf: aud Brahma dispel the doubts of absence of 
agent, of any .fruit, of purpose and of the subject matter 
(jo Brahma enquiry). 

Tattva Manjari- 

As be^re, to the objection that Brahma investigation 
need not be Uodertakeh, as he is known to us in our ego- 
experience as ‘I', the reply is WcftiFlfeTrar* Vishnu 
who is ubiquitous and eternal, possesses ah infinity of per¬ 
fections and is the fit person for an all round enquiry. For 
derivatively both Brahman and Vishnu have the same 
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nraoing. Besides, the two previous sutras 

corroborate the truth that Brahtnau is ViStiDU. 
Heoce it ia clear that *1' or Jeeva is not Brahnaant So its 
iovestigatioh is justified. 

:>5rr^«t are not the only instances 
to prove the investigation of Brahnian. 

*rTTizNt tjV ^f%cir: are also quotei^. : There is a 

special point in quoting tbese instarices frern Veda. In the 
first type of instances Brahma is the .attribute of the ^ 
predicate f^ 5 rwi.).and hence loses its predominancev 
Blit, in the second type farjFrfecTorr;) Brahma is the ■ 
attribut^e of the, subject Viz knowledge. Hear its predomina-^ : 
nce is secure and is suggested,,by this type' of instance. R 
also suggests tbal the compound fur^rtrf ikbot^rir^^ 
in which tirahma loses^ itsv predominance but it is ^^qfes - 
which retains the predominaace;or BrahmaQ. 

But why. should thesulra give scope to an expression 
(w^r^?rrHT,^,^9!ii) when it underm iocs the importance of 
Brahman ? 

There is reason for.it. The sutra shows that it is faith* 
fol to . sbrUti; For shruti ^and sutra follows 

it. Again Jijnasa h to be shown' that it is qualified with 
1) eiigibiiicy wiih self control and religious convictioO' 
(srur) (sra:-) 2) and with the motive of realising. 
Moksha through the _grace,of Hari secured by His vision. 

No doubt 'When Brahina is explained as Vishnu, then " 
some thing other ; than , Jeeva- automatically becomes 
the subject matter of. diteussipn;:■ and when ; Mtikii is 
declared VP be the fruit of Jijnasa, One who - aspires for 
it, is.ibe aspirant-Thes.e things are clear.;. Yet Mukii might 
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equally ,be realised through a course of action and hence 
Mukii.canDOi<bc ihe, tJtclusi^^ of Jgcasa, Besides 

every aipiraDt for Mukvj cannot claiin a right fcr cnveiing 
into jnvesligau'on of Brabtnan^^ JFfr shucira and oihcia 
. are excluded, ar^r and serve ihes^ and fqr 

in sbruti , suggests these 6 senses^ ^ . Hence 

there is no disagredment .between sbruti.aDd. su.tra.|;;^^^:V 

That prcdoiriinaiitly on ly Vishnu is "'to be 
, uponV-ddes Bptvexclude Other deities like Lakshih jyBiatm^ 
Rudra and Others froim being worshipped. These Blsd 
d eserye woishi p and, reg at t he h and o f the a s pireis fo t 

Moksha only iuboidioate to Vishnu (It is ;^^stkted; in Ann- 
bBSbya).;' 'y-;: -y'../ ' 

Nyaya Muktavfli. ' 

Now begins, the Jadgement sidevThougb the iosehtient 
and one’s own sour and any other soul, beings-uweIJ 
. recognised cannot be the unknown topic for jnyes(i|^^{ion, 
yet Brabmaa who is cited fit to be enquired iri; shtruii 
(3tB is deseri.bcd:;fa8 

possessiEg perfect attributes unlike . any oiher thing, - This 
proves a thing (other than; the soul) Viz Vishnu to be a 
resort of pervasiveness-spatial, temporal, and aitrihutiopal 

Now this yjshpu ^ is subject to a doubt whether he is 
possessed of attributes, or attributeless, or possessed of a 
few atributes; Hence he is fit to be the subject of enquiry. 
when theresubjcct^^ i^^^ for investigation there is 
the man eligible for such .enquiry and 'oihe;r prerequisites 
for the commencement^f a work are available. So the 
first alternative of the opponent does not stand. 

Even the second is hot Jijrtasa forms the 

main plank of the means of god-vis ion and karma only 
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helps this vision as a subordinate means to it. Though 
this god^visioD is not an end in itslf yet it is a means to 
Mukti through divine grace and hence it is considered 
as Purnshartha. 

Karma conduces to create divine grace; but that grace 
hornof karma is of an inferior type and only as grace-prod¬ 
uced by god viaion has that capacity to produce Mukti. 

Bondage (of man) is a matter of our direct experience 
and hence it is real and requires divine grace for release 
from it. Moksha won by karma is temporary and has a , 
relapse into samsara- 

The (hird>aiso, hence, is not the right one. For no 
doubt eligibility for Moksha alone does not qualify him 
for release from bondage. Yet there is the general quali¬ 
fication of devotion to Vishnu and application to study- 
self control and strong conviction GODSlilute a distinct 
eligibility for Jijnasa which thus becomes a fit task for 

undertaking. 

But this interpretation and exposition does not run 
contrary to Bbasbya and commentary of Jayatcerth. For 
both do not raise the doubt nor clear it about grace being 
born of Karma and about Moksha being produced by it. 
For we take our stand on the mention of 

Mukti being generated exclusively by the 
divine grace boro exclusively of vision caused by Jijnasa 
alone, in Anuvyakhyana* ^ 

Here theipurppse! O'f discussion in opponent’s view- / 
and judgement’s view is non-commencement and commen* 
cement of the 'work onband respectively, 

Prakasha; r. 

In continuation of the critical' survey of the arrange¬ 
ment of Adhikaranas by others, Ramanuja’s Furva Faksha 
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, aci'd sidhanta of Jijnasadhikarana is subjected to critical 
review. In the first sutra the opponent objects to accept. 
■ the vedic statements as valid in respect of Brahma. For a 
. child not knowing .the meaning of words stands by the 
>; side of two grown up persons of whom one Says to the other 
.‘Bring the cow*. .Then the rpau thus asked brings the cowi 
: Then the child closely observing the activity of the; second 
man reasons to himself. “Activity of bringing a cow is 
preceeded by knowledge, Because it is (human) activity 
; like that of mine.” Then he infers that knowledge is 
originated by $pme cause which is'the statement made by 
the first elderly man. iFurther by the method of om’ssioa 
and commision he cpneludes that the meaning of a word^ 
is arrived at by activity. Hence meaning is some ‘becoi 
ming’ (karya) and not ‘Being’ (sidha.v So a statement caii 
be an instrument of knowledge only in respect of becoming 
and not beinjg. Bat Brahman is a being and hence it is 
not signified by vedic statement as it does hot convey the 
meaning of a being. So Veda cannot claim the status of 
an instrument to create the knowledge of Brahman (It is 
not Pramana). Therefore Biahmasutras to decide the 
meaning of Vedic" statemeat need hot be commenced; 
According to Ramanuja this is the opponeht’s view. 

Now the judgemeiJt'side « that the child in its seman¬ 
tic adventurej does not take to' such lengthy courses; 
because they are above its head. The chi I'd takes easily to 
a direct and short method; of understanding things. He 
does hot ■ proceed through 'changinga (^fh) to 

understand the meaning but he approaches finished things 
(fs5)... Some ppe points to a piarent by the fibgeir and 
saying ‘he is your^father’ and so on. Then the child' knows 
the meaning of ‘faihcf*. Besides sdtfing aside the populait 
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melhod of understanding the meaning of a word it is selfish 
to adopt a clumsy method to prove one’s theory: Hence 
the ved c statements can convey the meaning of Brahman 
a ‘being’ finished and ready in -.its form. Therefore Brafcrf a 
sutras have a legitimate task before (hem and they are 
fit to be commenced: This is the judgement side according 
to Ramanuja. 

Let us closely review Ramanuja’s interprttaiion rind 
arrangement of this Adbikarar a. He interpTeics the sutra as 
“After a due inyestigaiion of Karma, for that Very reason 
Inyestigatibd; into Brahman is to be ioSlittitied:” All ihls 
is well treated ip detail in ,AnuVakhyaBa,;whef^ is in* 

tefpreted as ‘‘Because (jt is Yefp^^^^^ that meaning refers to 
activitytthe meaning refers to an accomplished thing.’’ 
Ramanuja’s ihterprnta'iioh 

opponent bad based his argfimeht Wking pb^^^^ the 

investigation of karinav " 

■ But the, foUptViers' of Ramanvja attack the Sidhanti . 
with a epuntor argument, Notv .iSidbanti proves'the exist¬ 
ence pf a subject matter for enqtry by the' Use of the wotd 
Brahman in the sUira, so. as to distiDgui.'h it from :Jeeva 
on the Strength of Brabma’s: possessipn of pei^fectioiis; 
in the sainc manner his followers argue that rneaning is 
understood with reference to : a fully perfp^ the 

strength pf-the use pf Bfa^^ 

"A^t thUfstagp a rule is framed to anticipate the pbject- 
ibUable: side. When an objection can be raised, which 
can be refuted by reasons shown in the sutra, why should 
we go in for an objection which Can be refuted by outside 
reasons? 

But the shfuti is in which Brahma is 

known as the, object of an activity called knowing expressed 
by the termination of 551S. TherP is no chance ferr Under- 
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& standing the meaining through a finished and ready -made 
■thing. In sutra one shall have to follow ihe method of 
; shruti and hence the word ‘kartavya* is understood. 

Had Brahman been in thestriiii mentioned without 
verbal connection, then the word would not have 

■ been- ^ understood in strutj, Then f^.i 5 would have 

■ been suggested. Nothing of that kind has hajjpeiied. 

But Ramanuja contends that ■ spi^ £^< 7 % • he 

^ refuted to gain validity Orevidence for Brahman and there is 
' ho such word in the sulfa. This is ah unavoidable pfere-. 
j quiStie for the $ id b anti also. Hence he cotnerds that the, 
0 Objectfoh Side he has eheseh has been justified. 

Raghax'en^ra offers clasSificai^ wrong un- 

; dersiatdihgV^ Obaf'mo sutr^ Of twenty 

I Lakshanas, ‘'%hi^re takshaha hieahs an Adbyayai 
r ' Again’tije,argument egainSt'.^R has been re- 

I sumed. Jt is his edhtention that,B Vichara has been 

?: ushered jn because karma Vichara has already been 
I finished But tbe.word sTd"; iff tbe siitra does not express 
; the reason for Sidha vytjl|^tti(purpoTt In a finished Being), 
But some oiie here euterf into; the lists.-and ,argues, A 
r Riundaka Vakya is ehqsenj(qtc)a’!T, 

^ and recited. Now tbe doubt is whe., 

I ther this shastia; -is ' to be begun of not;? la spriti^rn^ir 
' Jeeva is identical With . Brahnihtt, And hence being ever 
5 experienced, Bfabmao need hot be discussed. But identity 
: is between two chits only and not between Jeeva and? 
1 Brahma. ' And this pure Brahma is now hidden from us 
i and hence its nature is doubtful and tobe discussed,. 

|i This is the misinteipretatioh of shruti. For in shruti; 
I Jeeva is referred tO as ‘this’ and this Jeeva is one with: 
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limited knowledge and is the object of our experiencej 
And this specified JeevB and not pure chit is identified 
with Brahma. 


Even conceding reference to the ident ity with pure chaii. 
tanya in shruti, we may just consider whether there 
consisteneyvin that statement. For pure chaitanya is hot 
characterised with particularity but is one bomogcneou| 
consciousness. So it cannot.be expressed in words. Therci 
fore it cannot be referred to in (srcfigTcrTr ^^).Only indetit^ 
with particularised soul is expressed and that is ever the 
object of our experience. ' . , 

Though a partial knowledge is possible, yet that dde| 
not conduce to Moksha. Hence Brahma need not be 
enquired into; And Guru need not be approached on tha| 
account. So this shastra need not be commenced. , \§ 


for the shastra t'dt 


But in some sbruties even distinction (between Jeey| 
and Brahma) is marked out. Hence two contrary 8tat|| 
menfs create doubt and offhr a chance 
begin investigation into it. 

This sort of Adhikarana Arraogement iS DOt in cohf6||| 
mity with the wording of the sutra. The sutra consis|| 
of certain reasons: to settle the meaning of vedic statismeht|| 
Then only such vedic statements whose meanings or impdS 
can be settled by the canonical interpretation' mentioh||| 
as re^sph in the Sutra must be chosen f or discussiohj|^ 
vishayavakya.. Here is not a vedic staten^ll 

of this special type. So grfrT^> f ^ ean in nO \v^| 

help the interpretation of this shrnti. When a shruti wf^ 
the word is available why go in for a strainydl 

statement ? Mere similarity in meaning will not authorile| 
OS to choose the vishaya vayka. It must be such as heed1|| 
the settlement of import. . 
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5^: \ 'Besides tBe o^dneiit •ini'this Adbikarana arrangemeo^ 
>^i|;nbt a,full-fledged Advaitlnj Only a new-fangled type who 
Ijp.^-iipt admit perception. Jike Advaitin, to be an instiu- 
■^h^.of erroneous knowledge,’. Besides though ‘I’ is exper- 

B ’‘' h^d in pur emperical: knowledge yet it js doubtful' 
Jihthpr' it is difTerent from this body. Hence there is; 
|Pdple fbi investigation. 

||.;;c;Thus pricking the bubble of other arrangements suflB- 
^5jiitl.yy: now we turn to' bur own arrangenient of. the . 
;^dhikarana. ' 

||tosbya.:; 

^|j^biKty is explained in Bliagavatatantra t 

The Eligible (seekers) are of three kinds - the 
the fniddie the best.^ ^ Among (these) the best ; 

I ' ■Qng'human class are considered the .dull (the 
ii&t)(in the irives tigation of Bfahrna) ..The sages , 
§^iaridharvas (The manes and kings) constitute 
^hiiddle group. And gods form the best group. 
^s.€s a.' di vision based on! cl ass-property likb 
|)n;:the claim of birth in those families* Another 
liion is attempted based on ‘merit’'br 
fs^iUe, with'Demotion to'the supreme Vishnu and 
lllgafion to the Vedas'has the lowest eligibility. 
I^having self control and others in addition to ' 
labove has the middle type of eligibility. He 
the highly eligible inan who is detached (from 
e.world) realising the evanescent and worthless 
l^ajurc of all, right from the grassy life to Brahma 
'^e creator, and has been attached to Vishnu tak- 
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ing resort only to his feet, and surrendering the,, 
return of all his activities, (to Vishnu)* , . K 

“Study of all the vedas (according to one’s- 
ability” (constitutes eligibility to the investig&tiorr^ 
of Brahman); “Even gods hiave eligibility notj;; 
uniformly ( but with distinction )• So says;>, 
sutrakara. 

“Having fixed his mind in God^m^ch advamt 
ced in self control^ having developed aversion tp3 
sense otyects, and enduring odds, he fixes hist 
mind on Hari the Lord of Lakshm;i, and seess 
Paramatma in the cavity of his heart, only. 


“The Brahmana: (eligible tp : know Brahman- 
having disiinctly known worlds won by sacrificial i 
acts, should cease to take interest in them* For.: 
genuine Moksha, (not the artificial one) is not 
won by karma.” 

“Therefore for a specialised knowledge off 
Brahman, hplding holy sticks in his hands, he;^ 
should approach a, (Juru onlyj who is well versed| 
in the vedas, with unflinGhing loyalty to Erharrianf^l 

“This Pafaniatina is pleased with that- 
wHom.be chooses*” ■ ; 

“ Pleased with 'the seeker, this Paramal^^ 
presents His form before him.” ' 

’ “He has great to GodVishnu,'dey^9 
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;||iff.spiritual scalcji and $imilarly has .his devotion 
Guru,and other spiritual: superiors. To that 
^igh sou led man, the things instructed (by his 
ll^uru) are visua;lised''.. These are from shruties, 
|Ih.vyoma sanhita also s . 

1:^/ “The last- bQrn(of other than the three castes), 
j:with devotion have eligibility to (repeat and study) 
:dhe lore of Names and their knowledge*” “women, 
^Ihudras, and Brahinanas in name, have eligibility 
Study Panchafatragama and to get that known 
ilsdge, linaited to a portion of it only, and not the! 
I^hole of it from cover to cover, and that top when 
fftieant to instruct bthers”* 


. “Of those Who belong to the upper three 
castes only those who. are honestly devoted to Hari 
;are eligible to know Brahman from the study of 
jthe vedas”^ 


it is said that the superior women have eh'gi* 
r to know Brahman from the study o f the 


if^f?i:b#5hstance, Urvashee, Yamee, Shachee and 
^fer^ives.o£.Bishies.” 


goodas now delSosd that eliki^iUty to^ 
llfi^lind meditate upon Brahma is eligibility to' cDjoy 
Ihe'definition of a'deBoitipn is that atlribute 
^i’^sduvariabiy found in all things which come under 


ihyaria.biy found in alJ thii 
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the category defined* The good naturcd shudras are 
eligible to get Mukti and yet they are not eligible to study 
^he vedas through hearing, thinking and meditating* But 
some like Vidura, Dharma Vyadha and others are said to^ 
be also eligible; to the study of the vedas. Hence this is 
hot a clear cut good definition. .; 

So this whole question is thrashed out in detail by 
Kaghavendra. That is.a good definition which is found' 
in ail things to be defined* Now eligibility to Mukti is 
the definition of eligibility to Jijhasa. But this definition, 
is mostly found in the holy shudras, the incapable Vidura 
and others are who really eligible to the study of the vedas. 
But this, definition is found among the ignorant which iS' 
not desirable. In the same manner a holy shudra will 
get eligibility to the study of the vedas in his coming, 
birth. But that cannot serve as incentive to the study 
in this birth. So they must be excluded from the eligible 
group. 

This is in conformity with the rule adopted in 

that only the three higher classes have eligibility to 
study the vedas. Hence the objection is that need not 
be Used in the sutra. For rherely by the use of the word' 
Brahman different from Jeeva, the shudra is excluded from 
the eligibility by the rule adopted Jn the 

But this is not a fair way of argumentation. For this 
sort of argumentation will set at naught the Bhashya i 
statement that : And jayateertha*s comments 

alsb that ihe previous, explanation was not. satisfactory, 
prbVe abortive* This was how some had construed the j 
whole passage. 



tr ^ But this is not well construed; For your way of 
coDstructipn will not debar some among the higher three 
castes, who are not,, really eligible; and yet they are not 
disqua’tihed by the rule cited in But;^£qzr?rTrT5r^: 

no doubt enunciates the particularised eligibility which is 
decisive, and yet that eligibility only.; is specifically 
menioned by gq-pif; and in order to afford suffi¬ 

cient encouragement to the hearers’ activity, the iptroduct. 
ion of arq-now wards off, what will be warded off in 
future. Thus both 3r«r and Bbasbya are equally justified. 
This is clearly indicated by the statement which 

deludes from eligibility’ those who are undevoted to 
Vishnu among three higher castes. , > 

Shri Ragbayendra clinches the topic by a regularised 
specification of the eligible divisionsi Among those Who 
are qualified with study of the vedas, i moral qualities like 
attachment to God and self control, and complete surrender 
to God Vishnu, those that claim predominence in .study 
and subordination in other qualifications are the lowest 
qualified; those tbat claim subordination only in surtunder 
id'Vishnu While predominence in study and inoral qualities 
ate the Jntermediate qualified.-' And those who’ claim 
pTedominence bnly in surrbhder to Vishnu and subordin-' 
ation in study and. other moral qualities are' the best 
qualified. '' " ; .s 

.: i qrrr is explained as ‘idclination towards consecration 
to (me) ‘God’ whicb-means ‘not swerving from vaishnava: 
t^npts-’., Iii;the shruti “.srr^T " and shama and 

Dama are said to .conduce to God- vision. But qqqq only' 
means ‘should see* and hence it does not prove that 'shama' 
pama constitute a necessary causal part of God-vision* 
Other evidences conclusively prove that these mora^> 
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qtialilies are essential to God visioii. But these moral 
qualities are also said to constitute eligibility to Brahma 
Vidyaof Brahma Jijnasa, and this meaning is expressed by 
On the other hand is taken to mean 
00 the analogy of a quotation from another shakba, which 
means ‘sees God directly’. 

qflrtfq means fqf^=5ir and or discrimination forms 
eligibility (to Brahma vidya) through the creation of 
detachment or qtihr. Now in the two shruties, 3Tic?r'^ 
and g-fgifirffqir the intermediate and the best eligibility 
have discrimination and detachment as the adjectives 
respectively.’ But these are not adjectives qualifying the 
best and last eligibility in the first shrutiand the jnterinit* 
diate and thelast, in the secphd shtuti. Sp ibeintermiediate 
end the best eligibUiiy are hot qualified with study and 
others in both the shruties.' .Thisvis an objection/ 

To this the rejoinder is that boih the shruties "have 
started to dictate that is an essential part of 

study and others, on the virtue of (he 
statement in. the previous smriti, are accepted as implied^ 
A reference, to and with the vvord shows, 

that in. both sbroiies the inteirnicdiate and the best eligible; 
^nciude in its atlrlbutes of study and others, both these 
attributes in a profuse manner respectively. 

Raghavendra explains as ‘makes his own form 

an object of enlightenment born of Jijnasa. 

What is mentioned in Vyoihasanhita regarding the 
eligibility of the pul-casta to BrahmajijDasa is already 
implicit in the meanipg of the word sfir in the sutra» 

Raghavendra offers a valuable recapitulation of what 
has been said before, Novy Brahma jijnasa means, hear* ' 


' I ■ 
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ipg, tliloking and meditating what is stated in ihe vedas 
and in the books that follow the vedas on the lines menu 
j'-, toned in as made .clear in the Bbasbya on the 

; ‘ sutra to acquire the knowledge of Brahman accord- 

■; : ing to one’s eligibility, 

h: ^ , 

^ ?r«rr rr«TT Just as ■ 

V (we must show) devotion to God as much as would befit 
^ Him, so also we must shpw devotion to Guru as much as 
' would befit him, 

/ 

: Bhasbya: 

As there is n6 Moksha without the Grace of 
God '.Narayana, and as there is no Grace^par 
excellence without god Vision, (therefore) one 
should tdke recdurse to hearing, thinking arid 
meditating Brahman^ 

“It is the rule of the wise that in a sub-sent¬ 
ence} if the absence; of a word would hinder the 
construction from yielding a Gon^ meaning 

then that word is, ta,ken for ■ imported in that 
sentence* IF on the other hand without that word 
the sentence has the capacity to yield some other 
meaning, then that woitj is not at all taken for 
imported". (Briliat sanhita) ‘ 

“ Thus directly realising Him ( as million¬ 
headed) in this world, (through indirect know* 
ledge), man becomes immortal (Muktia)- For God 
realisation there is no other path" (than this) 
UTait-Ava). . ■ 



" ‘ “I 'have extremely Endeared myself tq one of 
God vision* He is also very dear to me.” (Bha^ 
Geeta). ^ 

“If God, in his mind, being pleased chooses' 
one as his own. Then that one gets him easily.” 
(Kathe). < i 

“Because the self is to be felised, therefore He 
must be heard arid thought about and meditated 
upon* (Briha). We know this from such other^ 
shruties, and surities • ; 

^ .. .... >. 

“Grace, produced by karma, is of the inferior , 

itype; and that produced by hearirig and meditat-. 
ing is of intermediate type; ahcl that produced by , 
the maturity of God vision is of the best type." 

“From inferior #yde of grace of God vishnu,' 
Heaven is secured* From the intermediate type ' 
JanaLoka"'is procured And the best type of grice ' 
alone yields ‘Mukt'i 

' \ 

“Hearnig, Thinking, land mcditing as welf as r 
devotion or Bhakti conduce to God realisation and r 
nothing ’else is accepted, (as important means to 
it)”. 

1 , “Besides, • by other rhan these means no one- 
has'been-able to realise God from any source," ' 
Thus it is stated in Naradeeya. ' ‘ ' 
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Bbavadeepa ^ 

Now filling up the gaps and construing syn aciically, 
the siatetneiit of 4be S’tttra runs as follows;—- (Now after 
arsf and before in the sutra the whole sentence qg-: 
5TnitpJTsrg-T?JT%tTtcl.ta': . is. under^ 

stood- And ‘Jnana creating grace which is the cause of 
Moksha is being produced’ is the, context; henceis' tO; 
be interpreted as ar or Vishnu,; the stem, and(^g') the 
f'enpination showing‘cause* and ean be construed with 
lijoasa. So the Sutra- meians that Jijnasa, which is produced 
by that kind of Jnana which is the cause orPrasada’ 
creating Moksha, sh 9 ,uld be unde/;akea • 

Raghavendra u^es his ingenuity and imagination in 
raising an objeetion: which* wilj be’ eoiisistcntly and co-ord- 
Jhatively replied by the coming statement in Bhasbya. The' 
objection runs thus:- “First we must have an eligible man 
aspiring-for mukti in-general.. Then the word arq- is 
jusfifiedi when it supplies, as spaeified adjectives eligibility 
to Muki, study of the. vedas; mflinchihg faith in God, and 
others, to qualify this aspirant. Similarly when Moksha 
is proved to be existing, the word aig-;: is justified in supp 
lying the cause of Mukti to be Jijnasa through god-visiom 
and Prasada- But these two are badly wanted- There is 
no other subject than the ego for Jij nasa and even when' 
it is fully expeiienceidv* there is no Moksha at alb And 
hence Moksha cannot rise to the status of the purpose of 
Jijoasa* Wben there isnO purpqse-there cannot be any 
eligible aspirant, A^ cplinination when traced back 
takes us to absence of subject GfiJijpasa. . So Brahman is* 
introduced in fhe sptjra: to, supply (be subject matter of 
Jijnasa, But Brahman by Its deriyatipn means “Full of 
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perfectlonrs'k JeeVa is not so. Hence Brahman is identical 
with Jeeva. 

To all Ibis the rejoinder is aTerrat ^r^rrsTSTiHr-T^ 
meaning of :the whole sutra is- i:r^?r ii^irrfrrEr 

After eligi¬ 
bility is obtaiod, because there is the purpose of Moksha 
or as Moksha is secured 6n;ly through the grace of Hari by 
Cod-vision realised by avcourse of hearing, thinking and 
meditating; Jijaasa of this kind ihould ^^ be undercaken 
(Jij,aasatabout:thc topics in the veda) for the direct vision 
of Brahma or Visbuq. 

Raghavendra offers an exp’anation for this circUm- 
locutary Piptcrpreiation of tbe sutfa on , the strength of a 
Statement -in hlyaya .$udha: (;fii[^ fetfftrlT!,)* : What is 
enjoined in the sutra.is >not . the.' knowledge ^^ o Brabmat 
For then Brhhmao; being the subject of that knowledge, 
dwindles into secondary importance. , So 
fa^rr; : for the sake of knowledge of Brahma, 

expatiation vof rBrahma' should '<be undertaken. Even in 
this interpretation Brabman will be demoted to subordinate 
position, as Brahman is (here the object of expatiaiion, 
B'Ut there also ithe invastigation is .undertaken, in the field 
of vedic inierpretation iip arrive at arcorrect concept of 
Brahma or Hari. So what is enjoined is the Investigation 
Into the interpretatipn of vedicjstaieitients. 

PrakashW):. c- 

11 is essential to realise the ’; proper mental set and the 
verbal arrangement of AdhikaraDa and others,tP understaDd 
the s ignihcance o f -hvety sut r a. ; i '#br though t is i n t er re la ted 
end idea is complex. 'So Raghavendra justifies the discus^ 
si'on of Adhikarana Arrangement- Showing the disinge- 
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. •'ouoii$iiess brother’s afiioiiigeiRect, jayateertb boldly pushes 
• forward his own idea of vhb SUlrakam arrangement; 

This is a inetapbysical, treatise and the first sutra intro- 
duces metaphysical discnssibn^ And even: when such an 
i investigation is enjbined to be heguni' Adhytya;related- 
I ness is essential ..When the" ^ of the commencc- 

■; ment of Ad fay ay a is proved, by stating that Brahman, 

J topic? of discussion, being full of perfections, . ipirod- 
;: uces samanyaya which is nothing but the basis of attri- 
. btitiye .perfectiop, Adbyaya-relatedncss. ,is automatically 
f ;seeured. So no spepiai effort is needed, to secure it. 

But this arguiEnceai is far fetched and leads to absurdity* 
;By the same line of ;r we can also argue that 

> Itbe second Adhyayai has the’ seeds of cause for its bc-ginn- 
; .ing, in the present discussion, the 2nd Adhyaya^^ 

S no other , way ' establish^ its ’lelaiipn^^ vyiih thetst 
Adhyaya and the four Adhyayas can,, procure their inter, 
relationship drily ; tbfciugb the four Paidas anA shastra has 
its potential .relAti9h>^ But we niust not 

admit a separate relationship of Adhyaya different,.from 
the relationship of metaphysical treause of Brahma. 

This is not desirable; hence sangati isfused in a different 
iiieadiog. - ■ The "■metaphysical discussion about Brahman 
(Brahma sutras) has‘ the inclusive^ relationship" with the 
larger field of metAph^icsTshastra); but the Adhyaya and 
Ahe padas have not tbisidnclusive relationship. 

There .are two,kinds of relationships-oiie is inclusive- 
hess, and another is seque'hCer-NoW Brahma Mcemarif a dr 
’Brahtna sdtfas adduce reasoiS td interpret Vedic siatments 
Tike ^fgfsrsiftr^^’sd aa^td laT’down' grouhd^ for ihvestjgatidn 
and discussion of . Biahina; And this Brahma vichara^is 
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rightly includecl iD tbe larger shastra dedicated to discass- 
ion of Brahma or ultimate reality. 

But Adbyayas and Padas are not thus related; For 
these ate devoted 40 exegetical interpetation of.vediG words 
and> sentences through special derivation and convention to 
connote firahoia in general and in particular. 

Now the gencrai plan bf the Adhikarana is discussed. 
The scheme Of five must be implemented. The first is the 
subject matter or vhhaya. In Tcekai bf Jayateerth the 
subject is Said' to be Jijna’sa or co-ordinated meditation; 
and not shastra. Yet iii Sudha shastra is accepted the 
subject as in “should sastra be commenced or not ?* And 
just for the sake of shastra, if Jijnasa should be undertaken 
6r not is discussed. So the first phase of doubt is affiliated 
to shastra and the second phase of doubt pertains to 
Jijhasa. ; Then in PurvapakSba and in sidhania it is stated 
thatbs Jijnasa should not be Undertaken, the shastra alb 
cannot be commenced. In the Teeka Jijnasa is said to be 
the direct subject because it is so ^mentioned in the sutra, 
Which follows shniti and Bha'shya gives stress to the same 
topic. 

This doubt does not arise in the mind of the author; 
for he is'omniscient; nor does it belong to others. For it 
has not come into existence. Yet others, after the shastra 
has come intO: existence, might entertain a doubt of tbis 
type. So their doubt is T;epresented here 

This is the mel'bod of-surmising the topic and the 
doubt. ;As ;for oppMcr’s view, it may be, presepied as 
*shastra should not' be :eommenced iFpf;: Jijnasa which 
comprises-ratlocinatipu of, Biubma-thQUgjbt ^Iso need not 
be undertaken.- rFpr it has. 00 subject.fmauer, as shown 
before. I 
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Briefly the. djiscussioii runs like this; The so c^llefl 
-subject of Jijoasa, Brahma, is not different from the emperi. 
, cal soul or Jeeya. The. Karma-kanda portion of veda 
treats only karma or vedic rituals and vedanta only points 
the exisieoce of one integrated pure consciousness which is 
experienced as ‘I*, a self luminous entity. Hence it 
cannot be the subject of doubt. And there is no other 
insentient thing really existing to be known. 

T^hough self-1 uminous the emperical ‘I does not 
require any desire to be known for its experience. Fpr 
knowledge is born even without any desircto know. On 
the oiher hand desire to know a thing requires the' know¬ 
ledge of that thing. HfeVe again T' is knowledge itself; If 
that is to be preceded by desire to know which again 
requires knowledge for the desire to be born and thus 
thereis endless regress. 

Entering into finer subtlety the opponent argues to 
avoid' endless regress that knowledge is cognised by desire 
to know* but that desire does hot cognise knowledge which 
will cause ehd.less rhgress but cognises if I have knowltdge 
or not; if the pot were kpowh or not’ so Jijnasa has for 
Its Subject Atroa only. Here ifie subject of the desire is no 
doubt, riot iu the form of doubt (having two alternatives) 
but in the form of positive content like’^‘I desire to know 
self’ T desire to know that Pot is known’ yet it is expressed 
in,the form of doubt tO hhow that One desires' to know 
only doubted thifigs; 

The opponent contends that, such a desire is never 
entertaihed and hence" tfief'e is ho uriknown topic to be 
inyektigated. 

4flother objectipn, is .laised against the opposed. If 
he contends that Vedanta pfopoimds only non-changihg 
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eternal consciousness, then the Vedanta expounding a 
thing already known will be rejected as invalid means' of 
knowledge. There-by he will he grievously, offending the 
sovereignly of autborless Vedan'a. Therefore even relu¬ 
ctantly he shall have to admit a Brahma, other.than Sudha 
Chaitanya. Therefore let there be investigation of this 
Brahman and thus shastra should be begun. And an 
instance from Veda is cited, to expiate the sin of repetrtion. 

An instance of Meeihausa is given. 
and are stated. Vidhi is an injunction 

and is an eulogistic statement 

recommending the f<frg or injunction.’ 

is the 3r4;^T^ tecom- 

mending a sacrifice to vayu which is ,enjoined in the vidhi 
Raghavendra explains this as ‘Vayu of great speed, being 
pleased with his own share ( in the sacrifice ) bestows 
wealth on the votary’. This repeats the great speed of 
vayu vyhich-is already stated in some other pa« Still 
this Artha yada being part of authorless veda cannot be 
neglected. Yet technically this Aftha Vada has no predi¬ 
cate ending in a word with 'crbal termination which 
alone connotes or effort. This Arihavada, not contri 

bating to that effort in any one of three official wa>s, 
cannot be technically called ^Bramaoa or valid. Yet this 
Arihavada can be, Jn racaning, incorporated in the injunc¬ 
tion thus— ‘‘tfcT; ftrsrarfir ara; 

■ ■ 9 - 

sTd'V arasTqr^iri^^cT ’M Because Vayu being 
a deity of high spesjd, bestows readily gifts on the votary 
and this beast is conirblled by Vsyu- Hence Vaju- 
coDtfoIled beast should be sacrificed. ' Thus the Anha- 
Vada becomes one in import with the injiictioh and 
claims validity. 
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What is after all proved by this ? We must tolerate 
■ Vedanta when it only reproduces what has been already 
y stated. When it is thus the fate of vedanta, the author- 
less work, much more it is so with this sbastra the work 
of purposeful eflfort. So Atma being self-luminous need' 
not be subjected to critical scrutiny- Hence shastra need 
not be bejun. 

After a long discussion Raghavendra arrivSl at a 
dc oisive meaning about the statement of ibe Purvapakshee, 
According to the Advaita system vedanta expounds iotcgrat* 
ed internal self. And this internal self is self-luminous 
according to the view of shidbanti. Hence the shastra 
has no subject matter. 

Nor is there any purpose to be served, by this invest!- . 
gation or Jijnasa., There are two highest values in life, 
one is material prosperity and another is Moksha. 

Abbyudaya can be easily made available by human effort 
and work. As for Moksha,' it is not the direct fruit of 
Jijnasa,^ but through knbwjedge. Now this knowledge is 
available and yet Moksha is hot realised. Hence Jijnasa 
cannot promise any hope of fulblment. of purpose^ 

ThusiBS there is no .subject; matter there is also no 
aspiter. Then how to account for such .vedic injunction as 
isft.Tcir: ? Besides this Adbikarana is devoted to adduce 
reasons for the settlement of the meaning of injunction-ary 
statement, expressing the necessity of thinking or. discuss¬ 
ion,. Hence this difficulty cannot be set aside 

. The reply is that, as will be explained later on, Shravapa 
is not investigatory discussion and the remaining 

form the middle portion of statements about 
Brahman, and hence has its connotation of an ibjuncN 
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ion frustrated and 'means only eligibility or 3r|ciT) An inst¬ 
ance is quoted. 

This is an instance from Meemausa. In the context of 
it is heard q'ereq'tssrrriR^TJr in the same 

niaDner,two other yagas in the name of Prajapati and 
Agnitshoma are enjoined- Then it is heard Tl^ffr^T 
irj 5 r% Does^this last one recapitulate Vishnurupansu yaga 
and diher two or does this enjoin a pew yaga ? Because no 
separate Devata is mentioned in the last; therefore it is 
contended th^t it is .recapitulation of the previous three, 
yagas. This is Purvapaksha. 

But the sidhanta is that 37 ^% in the intervening sentence; 
connotes vidhi or injunction. While the three statements 
beginning with Visbou are mere Arthavadas. And 
termination before rjtEoir merely means 3 t|cTT- 

In the same manner the sentence beginning with ^^ezfT. 
and others, is one sentence looking to the beginning and 
end and hencg ?reJi means at^err* and not 

But in the Upanishad, it is stated cr?TITfr?ri^rJr‘* qff?^ 
ftrfqg h means that one should think 

having heard. Here also there is no injunct-V; 
ion to think. For it is tbinkiiig about Brahman and that 
cannot be ordered. Desire and knowledge, are beyondij 
the pale of‘must*' * | 

In some ca;ses though a thing canndt be directly ordainis{j| 
Yet to get that thing only a particular means should be| 
used not the other. It is qft?t?qT{3TSr that is enjoi-;g 

hed. But in the case of Brahman there is no possibility ofi 
knowing him besides by shabda or Veda. t| 
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Thus when tliere is no subject matter i* 

not a valid means of kriowledgei 

To this objection of fhe opposer Sidhahti says 

Bbasbya ' ’ 

The word B.rahman (though having many 
meanings) has Vishliu as the main meaning. 

Tor it is said (Iri ShrMi)- “Whom the learne d 
(find) to be seated in the heart of the Ocean and 
know very little, to whomi eternal and great, 
many subjects are ( subordinate from whom is 
born thc: matrix of i the universe,, who produced 
various beings in the world from the water ( with 
other efempnts), that .is the truth, the incontrover¬ 
tible reality and that is the great Bfahman of the 
learned.” (Mahan), , 

“May Vishnu actuate us (to what is good)” as 
it is stated there (clearly) Vishnu is meant • 

But because other vvOrds are used (you should 
mot suppose) that others are meant. 

I'■ “For the cause of the usage of the other words 
I-:;! of the whole world except Rita or Vishu becanie 
manifest fr om himi There fore all the words do 
^^ihot connote primarily Jtudra and Gthers 
I? ;": ‘^He in whom all words enter as their primary 

ll?; meaning is called ^^ishnu of mhlimited cause of thc 
-usage of the word. ” 
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So is stated in Bhaliaveya shruti- 

“He alone, of the gods,, is the bearer of all 
names* To that querry-maker all other worlds 
take recourse (in moksha or pralaya) As the word; 
*alonc’ is used sarvanamata or holding of all names 
does not belong to others* 

“In the unbbrn’s navel a thing is created in 
which all the (fourteen) worlds were situated.” 
This is the unique sign :of iVishnu (lotus-nayeled) 

It is not proper to elicit another meaning leav 
ing the most popular nieaning (Vishnu). 

“From whose naveh the lotus, the support of 
all words had come out was known to us from the 
shriiti. 

“A bow tbr that Vishnu, the creator of the 
world, whose extra -ordiriary powers were exhib ted 
partly and wholly in the world”. 

Thus it is s;tated in skandaYFurana^^^^^^^,^^^^^ ^ 

Beeause4u V?s\yakarma shruii it is stated that 
he is up and above.the; heaven ( Lalcshmi) and 
above this world?.. The same: is stated in Ambhri- 
nee sukta* , / 

“Whom so ever I like I make him Rudra, or 
Brahma or Rishibr/;sumedhas’?> 

Thus sayingi /she added- ‘My source is in 
water in the heart Pf the ocean.* 
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The God Ugra is Rudra and the God inside 
the ocean is Narayana* For both are popularly 
(even in kosha) known like that; and the name 
Narayana sugges^ts the Sniriti as its evidence- When 
there is no fear of contradiction popular mean¬ 
ing is not abandoned. According to the rationale 
expressed before, the shruties express Narayana 
only- 

In yeda and Ramayaria and in Bharat Purana 
and in aU works, in th^^ heg^hing and in the 
middle and in the end, Vishnu is suhg as. the main 
import- “Thus is it said in the Harivanshas.” 
and it is not confuted by other works- 

“Oh Rudra 1 I shall create tricks to deceive; 
and they will surely dupe the people”. 

“Oh Rudfa 1 Oh^^m Create or - 

write shastra s to deemyd, Hake others write 
such shastras”, 

“The .contents of the yvprks inust be propound¬ 
ed as upmal and eristing else where ^ 

“Bringyourself into great pubUGity and keep 
me away from publicity? ? 

It is said so in the Varaha purana. 

In Skanda, devoted exclusively to $hiv;a: t— 

“Achyuta Gods like Brahma and Rudra are 
subjected to misery by the meanest (one who cats 
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dog’s flesh) when you turn your face away from 
them.” ■ 

In Brahmaviivarta Purana* — Brahma says- 
“Nfeither I ndr Shiva, nor others share a part of 
' his power* Just as a child plays with his toy, so 
alsd'Achytita plays with US', his tools”. 

Butin Puranas dedicated to Vishnu you do 
“ hot find Other gods thhii Vishnu praised (The 
prais^ showered upon Shiva by Rama, Krishna 
and'OthersTorm a;part o deOietful trick played 
by hint)” (Therefore they do not contradict this 
* statement.) r 

Thus ends Jijnasadhikaranam- ‘ 

Bhavadeepa 

,. In the Bh8,qhya Brahtma is sai4 to (be used , in the' sense 
of Vishnu only. ,In evijicn'ce of this two sutras from Deva- 
meemansa are qubteil. Imme¬ 

diately after these two sutras begins srq.fhY wCtjAittht.' In 
the sceobdishtTa;'the pronounrefers to ■Vishnu as there 
is no sutra in hetwefeb theni. -Tn the same manneri-'as' there 
r-is ftp pther sutraJbetw^Bii and ■; t^f^jTTPrT 

in the second sutra also m^anS 'Vishnu, as./the ehi?f 
sense of the wprd. Brahma. 

Indian seniantip5 i;ecpgnises popular seven, modes of 
interpretation of words." Besides these,* tfaere is the eighth 
'Md nihStii mode of interpretation known; as jr^l^'riT and 







T;'. (Higher. Derivation and the convention of the 

, ;:ivise). Here taking advantage of vidvad Rudhi, brahma 
i; ...is-interprei^ as Vishnu. Rudhi is frequent usage jrtfirmnr 
£ ;srT|5Jr ¥feft5irrf«Ta>?T%- stw? R^fcr. the-matrix 

i; of the universe. f^.6iirf$jiT here f^fiy is the chara,Qteris^ic 
f quality {sr^rarrnr: a^:) peculiar or unique quality of 
V Vishnu. In settling the meaning of a word si?f^ and 
are consulted as the reliable indicators. is Mention- 

. ing by name’It is used in the plural, becatise it 
refers to the three parts known as Khila, Akhila and iPari- 
jata.; R,aghayendra very finely define> rf 27 f . as j^UTJTHT^ltT 
: telling the untruth 3ra:«:q 

is «?prf<T3rru?imfff^tT«^WTf^qpnf3’^ .‘investigating , signs and 
chaiacteri^tics that are never existing; is’ asctiibing 

tfie qualities like independence existing in Vishpu, toRudra. 

;Raghavendra'in his hutnble, humilty recognises (he. 
.superior ability of. vyasateertha and .others in the field of 
elucidation of the ifnport'of, teeka. of jayateertha.;, Wiiile 
his merit is only to expose a very small part of their, OJag- 
■ oaniiuOus commeatary on the leeka. 

Prakasha 

Now begins .the fepfy^ the purva Paksha so I6ng 
raised. The the ,.fittiiig ref>ry'» 

• First the Purya Paksha ...?q discussed is succinctly 

expressed in one senlence.y'.There is no other Brahman than 
. Jeeva who is self iumlnous. And from this self-. (Jeeya) 
realisation we do not get Mjikti, . Hence investigatipn of 
ithat Brahma, is fwile. ;. 
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This argument of ihe opposer is not tenable; for 
Brabma to be iovestrgated verbally means one filled with 
perfections. Naturally this Brahman is different from 
Jeeva who is. experienced .as imperfect. Hence this 
Brabma is an object of doubt In this respect along 
with this direct experience (saksbil there is also inference 
dependent on irreconcilable qualities as water and fire. 

So it cannot be doubted that these qualities .may be 
merely emperical and illusory, and that Brahma and 
Jeeva are brie and ideoticai and is not fit to be investi¬ 
gated. For three evidences stand against ifidentity. Besi¬ 
des, by derivation also Brahma means (^f^^j^1[)‘Uhlimited 
inspace and time; and in qualities, also. 

Conceding unUmifed nature to Brahman in his quali¬ 
ties, how is if gbisible'to turn all the-Vedanta from prop- 
•ouadiog Advaita. On the other hand these very qualities 
being the essential nature of Brahman would only prove 
three kinds of unlimitedneiss of Brahman. - This is most 
desirable to Adyaitini 

But this is not reasonablct All Vedas have an import 
not in contravention with the injunction to investigate 
Brahman, which carry great weight in settling the meaning 
of the sentence, as it is the subject of Injunction. Thaf 
the very word Brahman, means identity with other things 
is refuted in Nyayamrita. Besides wherever Brahma is 
enjoined to be .investigated, words like Bfahmah iSIara- 
yana and others of derivatory meaning are used in many 
places and many times in one and the same place. Hence 
Brahman is full of perfections and stands uminvestigated 
and lit for investigation. 
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It was pleaded oo the streng'h of Mecmausa iostascea 
that in the intermediary sentences has no force of 
injunction but only means arffrt So also ^itj in fffft? 

itfiffrfrsjr: is argued that it has no force of an injunction, 
i • But the intermediary sentences, beginning with fsrea^' 
: and ending with are accompanied with vfrBicTT^^; 

; which ends with its ( warding off j. The' whole is 

considered one sentence which does not allow the ipter. 
^mediary to connote injunction Hence.-'^^Tjf;; 

; accepted as its meaning* But here in 

there ls nb such objeciipn* in another instance of 
' Meemausa srJTr^rvf^ utaFtT is ijaterniediary senlence and. yet. 
forms with ^^f^ff^aiiftr oue sentence though it : {sruTSTC. 
fggrrf^t) is an injunctiOnary sSritence; and does not loses 
s its strength of injanctionary ; force. In the same manner 
the subordinate sentences ucT^T and others are one with, 
and yet do not lose the force of injunction. 


Raghavendra noW (explain.i the Whole situation in very 
clear terms ‘The whdle df.wcidahta has started to co-ordi¬ 
nate ia Wmprehcnsiye and systematjc^' fc^^ of 

Brahmay cul:ula‘ed to lead to Moksha; and hence depends 
Upon a thorough discussion of these .statements^ These 
statrnents are iu.Jihe> .form. of. iojupctions to institute. 
Tnyestigation ialo: Brahtna.rtOi create such know.leilge, of 
Brahma Hence this Brahma yichara aid to 

interpret Vedas so as to .yield Brahma Jnana. rhere-fore 
it is enjoined to feouduci ihls .'.Brahma vichaia. Heince 
the statemeot tha kJesorlbts Brahma is one with Vibhara 
. Vakya. So there . is no objeciioh to this injuactiop; At ' 
the same time there cabnot be ahy identity Of BrUhma of 


(uuijuitted pcitffectibn WithTeeya'of iffipeffectionsf ? 
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A full Qedged discussion about Oirikara. 

So long the thought or tenet expressed in the sulra 
was discussed- .Now the five words that comprise the 
first sutra are taken up one by one for discussion of 
propriety. Of these Omkara is the first word; and its 
rbeaniog and propriety and purpose are discussed first. 
Sudha, Anovyakfayana and all works that refer to 
appear before the bar of reason, 

Instidba the ideas aboiii Omkara are found scattered 
and th^y are all gathered together here. Omkara forms ai; 
syntactical patrt of the SUtfa and stands at its beginning. H 
But it sthhds- un-coalesed for the reason that it should « 
be repeated along yvithi^every coming sutra. 

Or if every sutra is not suffixed and prefixed with an £ 
Omkara then alfthc religio,u8 merit is dissipated. Hencd:; 
before and after'every *sutra Omkara is surmised to be;! 
present. . !^ecause this is Brahmavidya This surmised 
'part forms a pprtion of the-sentence. 

Here a doubt arises, usually in rituals in the place 
of5ir«st ffr4TTrtr” Agnb suryarjs guessed : 

..'O'- . - 

to be present, . But if grt is to be guessed, there is no sub¬ 
stitute for Which.it is to be guessedTantravartika 
gji or guess is defined as- “For the fKings and gods in . 
Prakriti yaga, ffie things' and gods of vikriti yaga are 
substituted- They will have simUar function to that oif 
Prakriti yhga, Fm* this purpose vikritiyaga will have a 
prayoga which ^ill be called or guess work. Because 
it is being guessed. ' 

This sort of guessing is, not spEql'fTt or supplying an 
ellipse. Adhyabara is supplying an ellipse Caused by th» i 
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use of =a Verb in the sentence. In the sutra here there is 
no verb which symacticany expects the filling up of the 
ellipse. Hence this supply of sff both at the beginning 
and at the end is and not afStrifTT. 

Another objection was raised. Omkara means ‘full of 
perfections* This cannot be syntactically connected with 
the meaning of the main body of the sutra. Because Drah^ 
mao is the adjective of Jijnasa and the expression may be a 
OOmpOund afjf ?t^r5rwr?rf or a dissolved form like gff 
ir^Wt. Jn both the cases gff or cannot be construed 
with Brahman Besides for averting; the evil of dissipa- 
.tion of religious merit, once before the sutra,- Omkara is 
enough and there is no use of it at the end. Again 
Omkara used with the sutra naturally gets itself connected 
in meaning with, the sutra. - But Omkara cannot be con¬ 
strued with in meaning. 

AH these objections of the purvhpakshin are now 
fcfuted' one by one- First of air g;^ presupposes an brigu 
inal in-the place of vi'hich the substitute afl iscomitfg. 
There is no such original. But the word 3 ;^ is not th^t 
technical word (one of Mantra., satna, Sanskara, and 
others). It is g;|:) by abstract derivatibn' 

If Omkara is noit repeated with every sutra» 
there is cited and in order to avert that evil a gueis is' 
made of the injunction of the use of sff before and afteif 
every sutra, though there is no syntactical expectation 
of it. Only on the stfcngtb of injunction this srsqriPt: 

j'S accepted. 



If it is so there is only 3T?s2;r5T and no expression of 
meaning. But on the strength of shruti and its capacity 
has both the purposes to serve* 

But in the case of the first sntra is fused for 

visible purposes (of expressing meaning) and from the 
second sutra it is used for purposes beyond senses (Punya)* 
So this will lead to disparity of meaning of 

This objection is very hollow. If an expression 
'tticans one thing in one place there is no binding that in 
another place also it should mean the same thing. When 
Mantras are recited they have the visible purpose of expres- 
eing meaning. When they ate used for Japa they have 
only religious purpose of getting Punya. 

As for the syntactical construing of with Brah* 
man, when Brahman appears as adjective to Jijnasa, 
cannot be construed wjih it. But when Jijnasa becomes the 
adjective to Brahman sftcic^ can be construed with it. Of 
the two, sff and Brahma, sff is taken in derivative sense 
and the other in conventional sense. Then the sutra 
means ‘'Full of perfections Brahman or Vishnu should be 
inV^tigated, 

But it may be objected that this sort of interpreta- 
tioD runs counter to the tradition that both are derivative 
in sense and both offer the object of investigation* To this 
the rejoinder is that both Omkara and Brahma mean yishnu 
by the mode of yoga-cum-Rudhi. Join together one deri¬ 
vative and another Rtidbi and get a coherent meaning 
from the statement. 
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In sbruti it is Narayaua that is stated to be the object 
of Why Omkara is substituted for that? 

Whenever any Mantra is to be recited then first om is 
used. And om becomes meaningful, only when om meaning 
‘full of perfections’ gets construed with the meaning of 
the Mantra. i 

In sanoyaya Ratnavaii wc shall be further enlightened 
about the constructional connection of Omkar, Omkar is 
separately pronounced. When Omkara is not syntactically 
connected with the sutra, how to construe it with Jijnasa ? 
Om is interpreted as ‘full of perfections. But we must 
realise the place of Om in the exigency of Vedas. (Vyabriti 
•is the elucidation of Ojp; and Gayatri enlarges upon 
Vyahriti. Pafusha-sukta is an elucidating commentary on 
Gayatri. Till at last the whole of veda explains the gist 
of Parusha sukta./Ultimately Om is explained by the 
Whole of the vcda. Shri Narayana explains the sense of 
Om, and thus elucidates the whole of veda. Hence Om 
is the subject matter: of Jijnasa. This is the view of 
Anuvyakbyana. This is the way of settling the subject 
matter, of Jijnafa independent of sutrartfaa. 

But here we find some discrepency between the works 
of Acharya, in Bhashya citing a smriti (3T«Ticr: 

and taking for granted that 3Tsr and 3r?ri 
are to begin every sutra. Their meaning is discussed and 
' in exclusion of aff. and ajg-: are said to form the 
beginning of the sutra. This is really not in agreement 
with Anuvyakhyana. 

This contradiction is only apparent and can be easily 
reconciled. By upakrama and others ar^r and aj^-; form the 
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begiziniDg,of tbe sDtra not in exclusion of Oinkara, which 
is an auspicious sign* Thus Omkara forms the beginn¬ 
ing syllabal of the sutra. does not exclude 

h»t Brahma and others. 

Yet another doubt still lurks behind unexplained. If 
affair forms p^rt of sutra why is it that Bhasayakara 
leaving aside sffipiT: explains only arq and givr:? Bhashya 
kara has explained ajlfspi?: by citing quotations from 

V 

Now begins the interpretation of spq-, 

9)xr as already stated means ‘after due eligibility’. In 
order to confirm this meaning doubts are raised and discu¬ 
ssions are instituted, critically reviewing the interpretar 
tioQS of others, arq is used in the following senses; 

Auspiciousness, sequence, commence- 
ment. Question, wholeness. Of these ‘questioning’ is out 
of question as no answer is expected in ar«TT?fT5r^r5t?ri?TT. In 
the same manner disctttston of whole of Brahman is an 
impossibility. Hence ‘wholeness’ also is out of question. 
As for auspiciousness or qq^ it is not the word-meaning 
of arqj. Hence 3 Tq may mean commencement which also 
means eligibility. But others contend that lijnasa does 
not require any commencement at all. Jijnasa is desire to 
know; no desire pan be .begun. Jijnasa also means.‘thought’ 
and thought can be begun. 

But arq means ‘Sequence’or ‘Afterwards’, And if 
no man of eligibility is.tecognised for the commencement 
of shasti a or thought, then thought cannot be begun at 
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all. So ‘thought’ to have the proper prerequisites of 
‘purpose’ and ‘eligibility’ requires srq or ‘afterwards’. 

Raghavendra contends that this sort of imposition 
cannot be made by the others who adopt different view 
about Brahman (Advaitins). For I) Moksha may be the 
purpose of thought and ‘one desirous of Moksha is the 
eligible aspirant dr '2) Knowledge of Brahma is the 
puspose and the eligi’ole is ‘one desirous of getting 
knowledge, of Brahman, or 3) ibe eligible is ‘one 
desirous of god-vision’ and god-vision is the purpose or 
4) ‘unhindered or constant god-vision is the purpose and 
one desirous of such vision is the eligible man, or 5) with 
repulsion of other things and attraction towards Brahman 
is the purpose and a man having these is the eligible one. 

All these five alternatives are not consistent with the 
doctrines of others (Vivafanakara and Bhamatikara). This 
is shown with admirable competence and, adroit-skill. 
But going-into this details of the refutation is forbidden to 
us for fear of exceeding the limit of space allotted to usi 
Yet Vivaranafcara is rounded up by saying that he does 
not admit the desire of indirect knowledge or qciCT 5IT?r; 
The desire of Moksh is invariably preceded by the desire 
for knowledge And as long as one is not engaged in 
thought, indifect knowledge is not determined and hence 
desire for direct knowledge or god-vision cannot be 
entertained. This causes a logical fallacy called mutual 
dependeioce, in this argument. For after one is engaged 
im thought, indirect knowledge is determined; and after 
determination one is actuated to entertain desire for gpd- 
yision. Therefore there is no one desirous >of knowledge 
who may be called and no knowledge which" may 

be called its purpose, in the' Vivarahakara system; So a^' 
means even in Vivarana’s system eligibility, in the same 
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manner in Bhamatikara system also ar^ must mean 

For in his view Brahma-jijoasa, desire for knowledge of 
Brahma is justified in its birth when one tries to get 
certainty out of doubt. This certainty comes out of a 
course of thought. Hence the undertaking of the course of 
causes of thought becomes established indirectly through 
the entertaining,of desire for knowledge of Brahman. In 
the same D'anner the undertaking of thought gets synt¬ 
actically connected with the suira-siatement. And it is 
not a rule that such implied meaning should be construed 
only with expiressed meaning. So just as ‘thought should 
be undertaken’ is the import so also’ ‘thought is begun’ is 
the implied meaning. 

Kalpatarukara gives ah instance from Meemansa; 
and Ragha.vendra explains it. It is said 

that one wishing for the Brahma varebas (the 
lustre of Brahma) should throw as oblation in the 

sthali or pot, associated with Agni- Here the verb 
which is expressed is being construed with which is 
implied by the word associated with deity and subst¬ 
ance. So 3r«r means only eligibility. This is the view of 
kalpataru. 

In the same manner trirsr without 

the effort on the part of the doer, there cannot he any 
work of its own accord. But the verb ^in this sentence 
presumes srt^TTT dr effort on the part of the impeller to 
action and this effort is construed with the 

termination of present tense («tsrr?r) in the verb. So here 
also the presupposed is construed with the expressed 
aneaning of injunction or order (f5%.) 
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But this argument is rebutted and the two instances 
given are shown to be ill-chosen and hence it is argued 
that the presupposed cannot be construed with what is 
expressed. After this objection both instances are justified 
in their function and it is successfully shown that the 
presupposed is construed with the expressed meaning. 

But this reply of kalpataru kara is found unsatis* 
factory and Vyasaraja himself offers a fitting reply to the 
objection raised. The verb has its stem and its terminat¬ 
ion. The ID caning of termination is or effort. An 
injunction is impossible without the effort being applied 
to some thing which is the meaning of rootstem. Therefore 
we most presume the meaning of that rootstem. Thus in 
the first instance or offering is found to be the mean¬ 
ing presumed by the rootstem and it is construed with the 
meaning of the termination. But no deity can get connected 
with this mcaniDg. . In order that the word connoting deity 
should not prove futile, it is made to suggest irfir o® 
sacrifice intimately related.with deity and substance. This 
irni becomes syntactically related , with the root meaning 
as a distinguishing mark of it. Thus the meaning of the. 
whole of the injunction is that the sacrifice related with 
effort (efiTp^tTor sacrifice) is.enjoined expressively. 

But Vyasarraja arguest hatdoes not mean str^ also,- 
He concede aru to mean antu' iQ Mahabhashya; but there 
is no other way than to take it to mean str^t. stu does 
not also mean For it is neitherthe primary nor secon- 
dary meaning ofsru But sra only suggests auspiciousness 
or mangalam, which though cannot by syntactically 
amalgamated with the import of the sentence, yet it supp. 
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lies a reasonable cause for Jijnasa or investigation being 
undertaken. 

sfq does not mean ^to incroduce’ aliernatives as no 
other aliernativc is there be-foie his Jijnasa 

snsr srPTc^T'O* 

gfq means‘after wards’, of these alternatives only 
that which is the cause of thoughtful iDvestigation of 
Brahman is intended to be something after which this 
Jijnasa should begin, and not anything. But if after some 
thing Jijnasa should begin, that something need hot be 
causally connected with Jijnasa, For we say WTS!4 
: (Imroeditalely after Cbaitra went, Maitra came). 
Here one is not the cause of the other; yet one is conse¬ 
quent on another. Hence it is not necessary that Jijnasa 
should begin after its cause. 

Hence it is settled that 3 r«T means ‘afterwards*. But 
after.what ? After eligibility. But what sort of eligibility % 
Eligibility consists of, as Acharya has stated, Devotion to 
Lord Vishnu and other things; and not of the wealth of 
four kinds of means to Moksha, which is the stand point 
of the Advaitin Who advocating his doctrine of Advail 
cannot defend this interpretation of sfq. 

The argument goes on vfehemeatly with all the acuteness 
of logic and wealth of references. Just to illustrate the 
truth of this statement, I shall quote some part of Rag* 
bavendra’s Prakasha; Of the four qualities is one- 
It is discrimination between eternal and non.eternal things, 
This kind of discrimination is hot possible in Advaita 
system. For if only the fruit of Brahma-'vision is eternal 
or ever lasting and other fruit is evenescent and this kind 
of discrimination is erroneous knon'kdge, then the fruit 



of Brahma-vision cannot be eternal; and no one will take 
to secure Brahma vision, through a course of meditative 
thought of Brahman* If on the other hand the discrimi¬ 
nation between the eternal and evanescent is knowledge 
unsublated, then the subject of such knowledge is 
and it will be reaU Therefore this sort of discrimination 
does not agree with Advaita system. 

Again the wealth of constitutes one of the 

four meanes of attaining, Mukti, This is based upon a 
shruti-’ 3rrrrr?u^iTT5f 

As this shruti begins with (tr# which means be 
should have the knowledge from the study of the sba- 
stras. Thus, stating the study of the shastras, the qualit¬ 
ies of sbama and Oama are enjoined as subsidiary to 
meditation (q!?qcT), and they are not subsidiary to think¬ 
ing as they should be: because it is sbastra where think- 
ing is predominant. This leads to logical self-depend¬ 
ence. For after entering into sbastra be finds the in¬ 
junction of the acquisition of shama and Dama, and 
thus he secures them. But for entering into sbastra he 
requires (be eligibility of shama and Dama. Thus there 
' is mutual dependence. 

But this objection is not sound* For Moksha is 
determined evtn, before thinking, to be the sumum 
bonum of life through previous history or through 
the words of the parents. Or through implicit and 
instinctive faith. He enters into thinking because first 
he enters into it with a sense of probability. After think- 
ing he enters into it with certainty, which is the fruit 
of thinking. This also leads to the same falacy. To 
avoid this the only course left is to take to our cour- 



se of interpretation. According to onr interpretation, 
the aspirant’s ejigibiliiy consists of vairagya or detach¬ 
ment and others; and discrimination conduces to this 
detachment. Sbama daina and others are but quali¬ 
fications of those who are eligible to do the work of 
investigation of Brahman- Therefore restriction of four 
in respect of qualifications of the eligible is not properi 

Thus arq" means ‘After one gets eligibility’. This 
interpretation is vrarranted by our system of thought 
and in the system of others is a square peg in a 
round hole. Therefore Bbasyakara says’ 

As regards the other meaning of namely Man- 
galam it is not the word-toeanirg; but it serves the pur¬ 
pose 0 / indicating Mangala. Therefore it is well said 
that 3r«r is But sfq is said to be or its 

derived meaning is Maogala» Yet 3r«r is not used here in 
such derived meaning. Jt'qwif^ simply means ‘using a 
word which by its pronounciation removes all impedi* 
ments in the way of success. Pronounciation or Ukti 
only means using a word which brings Shri Vishnu to 
memory that gives as strength to fight against difficult¬ 
ies in the way of success. 

Some one raises an objection against this sort of in¬ 
terpretation. srscr has primary meaning and another 
ultimate meaning, purpose. And these are dissimilar and 
so cannot be joined together by the conjunction 
or and, just as the word rft means* a cow and water. 
and both are primary meanings. 

To this objection the reply is that ‘Mangala as (he 
ultimate ;purpose end‘Afteivard’, as thepiinraty mean- 
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iog’-both can be joined by the conjuction‘and’ Or sfjy 
meeans by derivation Vishnu who is most auspicious. 

Or we may construe as ‘arq not only means ‘Man- 
gala as the ultimate purpose; but it also means pri¬ 
marily ‘After wards’. Interpremtion of Now we 

finally come to the interpretation of . which means 
‘For the reason’. Jijnasa is the cause of knowledge 
which generates devine grace, assuring Moksha, The 
question is how does atg-: imply all this meaning of a 
chain of causes. For is derived from tr^g- and 
the ablative termination The, pronoua refers 

to some noun that goes before it* No doubt before 
this there is Moksha occuriug in the qualification of 
an eligible maa (He desires Moksha); but the grace of 
Narayana as the cause of Moksha is not to be found 
any where; and in the same manner, knowledge as 
the cause of grace also cannot be traced here. 

This objection has been replied in seven ways. The 
pronoun not only refers to nouns that have occurred before 
in the sentence. But they also refer to words that are in 
the mind of the mao who uses the pronoun. Presence of 
these words in the mind is possible because these words 
occur in the Shruties which are relevently read in the 
context (qw Jiad others). Or those words might be 

taken as understood* Or taking for granted the shruties 
might serve as basis. Or some presumption might justify 
the taking for granted. A shruii-instance is quoted 
^%ijr in this, is of three things. The three 

things are liquid substance, meat, and flour and the 
three instruments are spoon, Swadhiti and hand. One 
is to be construed with the other with a sense of fitting 



adJustmeDt. (Spoon for liquid and otters). So tie gap 
in the shiuti is to be filled with the fitting thing. Thus 
as the necessity of thiBking is in no other way justified 
than by positing that knowledge prcdtices piasada or grace 
which produces Moksha. Hence this positing is -taken 
for gran ted. 

Now Bbaskara says that srsr introduces what has been 
said before as reason for Merc sequence is of no 

use. After eligibility one should take to Jtjnasa because 
eligibility is the cause of Jijnasa. Hence gj^: has no new 
thing to introduce. So it is redundant in the sastra. The 
use of cannot be justified on the. ground that reason 
is presumptive in 3t*r while it is direct inst^v; For even 
if it is presumed it is incorporated in the import of a 
sentence as the sentence has syntactical relationship with 
the presumed reason. So is redunant. 

But in our interpretation of 3 r?r and ara’i there is no 
scope for raising such an objection of redundancy. For 
the word repeats only the quality of an eligible man which 
gives rise to Jijnasa, in order to remove the doubt of 
non-eligibility. And the word on other hand intro¬ 
duces a course of reasoning adduced by sutrakar himself 
to prove that there is purpose for Jijhdsa, Now where is 
the scope for redundancy ? 

Others have tried to explain away this redundancy in 
different ways. But they are not consistant with their 
tenets or they grievously offend the rules of logic. Let us 
choose for example how Ramanuja tackles this problem 
and then let us see how Vyasaraja exposes the defects 
in it. 
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Ratnanuja interprais gj-q- to mean ‘Hence* or ‘After 
ibis litre’. Ivlow xve are to prove, by the suira, not only that 
Jijnasa should be undertakenc but that Jijnasha should 
come after ^ This is the meaning of afst. When 

this specified thought of Brahma coming after deliberate 
thinking of karma is to be undertaken we must ascertain 
the reason for it. This reason is supplied by atcT'* The 
reason is the apparent knowledge that the investigation of 
Brahma brings a lasting and endless fruit while that of 
karma leads to only limited and temporary result. There¬ 
fore there is no repetition in the use of these two words 
in the shtra, says Ramanuja, This is the specified investi¬ 
gation of Brahman, 

Here there arc two alternatives 1) whether 3T*f means 
consequent on the specified reason connoted by the word 

; or 2) consequent on the speculation of Karma (Foj 
it is stated that investigation of Brahma should be insti¬ 
tuted after investigation of karma). 

Now in the first alternative of the Jijnasa of Brahma 
is consequent on the apparent knowledge of eternal fruit, 
this consequence must be based on the causality; for it is 
vain to suggest barren sequence between the two without 
one being the cause of another. Therefore the word 
itself suggests that the apparent knowledge of eternal 
fruit which leads to Brahma Jijnasa is the Hetu for under¬ 
taking Brahma Jijna<a. Thus there is no necessity of sfcTt 
being used in the sutra. 

Ramnnujeeyas contend that though the word sra-; tells 
us that the apparent knowledge of eternal fruit is the 
Hetu-for under-taking Brahma Jijnasa, yet when one 
doubts the existence of Permanent fruit (Hetu) in Brah- 
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majijnasa, the word snr: removes such doubts* Hence it 
is not redundantly used. But this sort of waving the objec¬ 
tion is already expected and answered. For 3T«T itself is 
creadited with this power of dispelling the above mention¬ 
ed doubt of arrftrfe: 

Now the second alternative is equally untenable. For 
if means sequence of some thing else, then sra"’. does 
not primarily mean the Hetu or reason iu the form of app- 
crent knowledge of the everlasting purpose of Brahma 
Jijnasa. 

Even the contention that Brahma Vichara which is 
necessarily consequent on the investigation of trJT is, what 
is to be inferred, does not hold good. For according to 
Ramanuja’s interpretation of the Istsuoa, it is a reply 
to the objection of the Purvapakshin that the import of 
the sentence is not a static thing like Brahman; but it is 
the dynamic and changing action. Hence there cannot be 
any investigation of Brahman’, To this objection the 
direct reply will be the establishment of simple Brahma- 
investigation and not qualified investigation as put forth 
before. Even if Ramanuja contends that the objection 
also is about qualified Brahma-Viebara and hence the 
qualified statement as reply is in the natural course of things. 

This kind of amendment will not carry him far. 
For once the static Brahman is denied the right of be¬ 
ing the import of a statement, then it cannot claim it 
even when it is qualified. 

Thus it is finally settled that by thej sutrakara 
speaks of eligibility and by 3 ttt; he implies purpose- 
Brahman supplies the subject matter- 

Now a long discussion ensues regarding the "subject 
matter of investigation or Jijnasa. Sr long it was 



stated that the word Brahinan in the sutra supplied 
the subject matter and supplied the purpose of 
investigation. But Bhamatbikara says that both these 
(Vishaya and Phala) are supplied by the word Jijnasa. 
He contends that Jijnasa, being desiderative nonh,means 
'Desire to know’. When the object is well acquainted 
with, then there is no desire to know it. H xe in the sutra 
the word ‘Jijnasa’is used. So this object of Jijnasa is not 
Wfll ascertaiaed. Hence it is fit to be the subject. 
That which is desired is the end of our quest; Gram* 
matically the termination (of the word Jijnasa) means 
desire. The object of this desire is knowledge which is 
the sense of the stem (§ff) So this knowledge is the 
purpose of our quest. Thus we get both subject 
matter and purpose of our investigation from the word 
Jijnasa. 

This contention of Bhamatikara is baseless. For he 
should realise what kind of objection is raised by the 
Purvapakshin; then he should see if the reply given by 
him is; suitable' or a fitting reply. The Purva Paksbin 
having accepted the desire of knowledge of Brahma, 
has not objected to the investigation of Brahma. But 
his contention is that there is no subject matter at all; 
hence there is no desire to know the subject. You 
should not run to prove the existence of desire; for 
where there is desire to know there is the subject matter 
and purposiveness; and when there is subject matter 
and purposiveness then there is desire to know. In the 
same manner Vivaranakara’s contention also is not 
tenable. Thus in fine the Sidhanti says that the suggst- 
idn of the subject matter of investigation must be some¬ 
thing other than the suggestion of a thing that is 
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Bndoubledly known. That thing other than Jeeva whicis 
is undoubtedly known, is Iswara and that is connoted 
primarily by the word Brahman, 

Here again a doubt is raised. By the very strength 
of the use of the word Jijnasa, doubt and other things 
that constitute the reason for it (Jijnasa) are easily 
guessed. Hence subject matter and other things are easily 
suggested to us. Otherwise Jijnasa is vainly used, 

This objection is squarely answered. If the object or 
contends that by the suength of the use of the word Jijnasa, 
these things arc suggested then in the same manner, leaving 
aside the first sutra begins with the second sutra suppose the 
shastra, still there is no loss. For subject matter 

end other things supplied by the first sutra are supplied by 
the second sutra when we reason thus: Had there been no 
subject matter and other allied things then the intelligent 
autrakara would not have begun the shastra with the 
second sutra. He begins with the second sutra. Hence 
there must be subject matter and allied things. Thus we 
guess on the strength of the very beginning of shastra, we 
may as well guess these things (and the ttrst sutra would 
then be redundant.) Thus many other undesirable impos¬ 
itions or presumptions are shown to prove that on the 
mere strength of Jijnasa, Vishaya and Pra)ojana cannot 
be presumed. 

Thus aft, and 5r«r, and are satisfactorily explained 
and now Brahman is being explained. This word Brahman 
as already explained means ‘Full of Perfeciion’ (utirgTjf) 
as explained in the shruii. This ‘full of perfections* 
implies also ‘Pervasion in time and space% For these two 
attributes are included in Guna. 
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But others explain Bramban as 

The word Brahman, through its secondary meaning 
only implies the object of investigation and not through' 
its primary meaning which has been completely discarded 
by them. 

No doubt here Brahman should have been explained' 
to refer to Vishnu to the exclusion of Shiva and others. 
But in the Bhasbya, Acharya himself fully thrashes out that 
topic on the strength of sacred and secular evidences and 
hence it is left out here. 

There is one sound reason why the meaning ‘Full of 
perfections’ is chosen here. By virtue of this reason, it 
can be easily proved that Brahman is different from Jeeva 
of imperfect attributes. 

Others try to explain Brahman as ‘Immense* (Mahat)V 
and that immensity is characterised by ‘not limited’ by 
three kinds of conditions (Time, space and thing). This 
definition of Brahman necessitates Jeeva to be not different 
from Brahman. For otherwise if Brahman is not identi* 
cal with Jeeva, Brahman will be to that extent suffering, 
from loss of identity with Jeeva and then his immensity/ 
or unlimited all-ness will not be posited. Hence on the’ 
strength of the word Brahman, he is proved to be identical 
with Jeeva. 

Here begins a: very criticaT survey of the tenets of 
Advaita. This contention of Advaitin is not tenable. For 
if Brahman were diffierent from Jeeva, he would be suffer¬ 
ing in his unlimited immensity and hence Jeeva is identical 
with Brahman, on parallel lines of reasoning Brahma also 
would be identical with a ‘pot* for his unlimited immen- 
eity. 
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having lost its desidcrative character is used by convent¬ 
ion in the sense of ‘thinking or reasoning’. No doubt 
in the Teeka ‘Shravana and others’ has been used twice, 
and on that strength even shravana and Nidbidhyasana 
and Manana lend their colour to Vichara Hence 
shravana and Nididb>asana according to the rule cf 
irrrfr are found secondarily to refer to Vichara. 
Hence Teeka means to say that Vichara refers to this 
tiinit}/ of hearing, thinking and meditating. But though 
Hjnasa means this trinity and all three are meant to be the 
objects of enjoinment yet the enjoining of 

thinking alone proves the beginning of shastra; and not 
the enjoining of the other two. Or we may even quote the 
enjoinment of Nididbyasana as proof to prove the beginning 
of shastra. For if Nididbyasana is not enjoined then 
its subordinate thinking also will not be enjoined to be 
done. So indirectly at least the enjoinment of Nididh- 
yasana is essential if shastra is to be begun. In the 
same manner if there is no knowledge born of personal 
instruction, we have no knowledge of the object Itself, 
regarding which a doubt is to arise, no arguments to remove 
that doubt would be coming forth; and hence the shastra 
consisting such arguments need not be composed at all. 
Hence to get out of this .absurdity reversing all these 
statements we reach back to the ojiginal statement 
“shravana need not be enjoined to be done”. And this 
must be reversed so that its contrary is true “shravana 
must be enjoined to be done”. This enjoinment of 
of shravana is also useful in proving the beginning of 
shastra in an indirect manner. 

But Suiha advocates only Manana or Vichara as 
Jijnasa and not shravana or Nididbyasana. For if 
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siiravana and Nididhyasara ara not enjoined ais to be 
■done, sbastra is in no way slopped from beginning.While 
if Manana .is not enjoined shasiia cannot be begun at all. 
Hence Jijoasa means Manana only or Vichaia only 
and not others. And ihe first sutra also eaijoins Man¬ 
ana only. 

Bat again it is objected fhat this Brahma Jijnasa 
need not be undertaken. For already in Purva Meemansa 
Dbarma Jijnasa was undertaken and in that context 
all Vedic texts were taken for consideration and ‘act- 
nation being Dharma* the gist of vcda is Dharma only* 
And firebina Joana being of the nature of actuation, 
is also Dharma. Hence the scrutiny of all the vedas 
is already .undertaken and it need not be repeated hers 
in the Brahma Sha$tra< 

Now this objection is rebutted by the Sidhantin in 
his own way. But others also have tried their hand 
at it. The reply of others is found to be not cogent# 
For veda was devided by them into two parts. One 
part was assigned to Karma and that was scrutinised 
in Karma Meemansa while the other part dedicated to 
the knowledge of Reality is discussed heie in Brahma 
Meemansa* Hence there is no ledundency. 

Bur the Sibdnatm takes a different stand. The whole 
of the text of the Vedas is assigned to Brahma and 
hence the whole of the vedas is taken here for discussion. 
While Karmameemansa and Deva meemansa are 
dedicated to discuss the import of a part of the Vedas. 
That import too was only a secondary import of a 
part of the Vedas. One import Was in respect of 
karma end the other was in respect of deities. 
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the shrnti which undertakes to discuss that Brahiran that 
was declared to be investigated in the former shruti, being 
other than Vi hnu deserves to be Jeeva by convention and 
is not fit to be investigated. Hence there is shruti sangati 
(relationship between the former and the present shruti). 

Really speaking the two shruties instanced are one and 
the same. So there is, no doubt, no use of a relationship. 
But different parts of the same shruti are meant. In the 
former ‘Adhikaraa' erfafeflfr?^ “was' considered by 
quoting as the reason for Brahman being investi¬ 
gated. Here again the same is taken for consider¬ 

ation and in the Sidhanta part is considered. Thus 
because the parts of one statement are different therefore 
the statement though one is said to be two. Brahman is 
going to be proved Vishnu in this Adhikarana, So the 
doubt if Brahman were Vishnu or Jeeva is consistent at 
the beginning of this sutra. For so long Brahman is not 
proved to be Vishnu. No doubt Acharya has said in his 
Bhasfaya that ‘Brahman is chiefly used in the sense of 
Vishnu only’. But that is just to justify his own statement 
that with-out the grace of Narayana there is no Moksha” 

But before Brahma sutra begins, at the end of 
vftrjttTI sutras and 

Brahman is said to be chiefly used in the sense of Vishnu; 
alone. But for the present purpose, Brahman should be 
proved to be Vishnu by yoga; for tha,t is the chief sense 
.here. Besides the Purva Paksbin has taken objection, 
to the yogic meaning of Brahman. 

The usual course of argument that Brahman means 
Vishnu by the special mode of the convention of the 
learned, is not accepted here. Hence mere yogic sense 



is required which Sidlianti is striving to achieve. For he 
wants to prove Brahman to be full of perfections. And 
that is achieved by yougica mode only. No improvisation 
of Yoga Rudhi a combined mode need be entertained. 

• is the way of deriving Brahman by yoga 
and it is warranted by shruti that the grammatical parts 
of Brahman inhere interpietational power. So there is 
no need of conceiving connotational power in the whole 
of the word, to facilitate the operation of Rudhi. Hence 
the Sidhanti is not going to accept Rudhi for the interpre¬ 
tation of Brahman. For Rudhi is defined as 'not depending 
upon interpretation of parts, when the connotational power 
of the whole of the word is under operation.’ 

Here Raghavendra mentions that some do not accept 
the reading of Tattva prakashika in respect of : 

For it does not 

fit in with the coming sentence’ and rung 

counter to the statement in =#rsrsf>T. But the reading infirw 
seems to be interpolated here as it is not found 
in many koshas. 

Another discrepency is shown here. In the sutra 
is in singular. While in Bhashya it is in plural 

^fs 5 .watTtWJTg-:)- Bbasbyakara has 

purposely used the plural, other-wise you will be easily 
led to believe that the sutra gives only one definition as 
others have already done so. 

Thus the definition of Brahman is ‘that which is the 
cause of creation, sustenance, destruction or dissolution, 
control, knowledge, ignoiance, bondage and release of the 
world. Each one is a logical definition coherent and com- 
pact. From the point of view of the world, the first four 
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a ccirjECD to all^ \ hi'Ie oiliets jLc uid be accepted as they 
fit i n with each one of them. These eight go to constitute 
the definition both individnally and collectively. 2^ow 
•creation’ and other words refer in its causal sense to 
Brahman; but in their secondary meaning as applying to 
the caused( world) they mean ‘birth, death and other things’. 
Secondary meaning is always resorted to, with some speci¬ 
al purpose, Here the purpose is to point out that Brah¬ 
man is merely the agent cause and not the material cause* 

Such a unique definition is found applicable only to 
Brahman and not to Jeeva and others. The opponent had 
plcsded that Brahman means Jeeva by convention. The 
fitting reply to this objection would have been that it 
means Vishnu by learned conve^ntion, by referring to the 
sbruti and not by showing an objection 

to the popular convention. This argument of the Sbidanti 
accepts that Brahman does not mean Vishnu by conven¬ 
tion, But by derivation Brahman means Vishnu by show¬ 
ing that He is full of prefections, which serves the purpose 
of excluding Jeeva from the claim of being Brahman, 

In the Interpretation of the present sutra, ^FFTlff niast 
betaken into consideration. It is a Bahuvrihi compound 
which is adjectival in form and sense: and hence qualifies 
•ome other substantive. This is of two kinds. 1) ?rr|’>r 

spirrfe ia of the first type. wFt 
asriT a ftil TferfirTt<r5Ti^ The first type is that in which the 
determining attribute qualifies the other (substantive) 

as an adjective. Here it is the group of shtiti and others, 
which has Jantna as its first member, so that the group is 
formed including Janma. 

Now Janma sthiti and Laya form a circle and they 
are endlessly moving round. How can you fix your finger 
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on JaniDa as the firstj or for the matter of that no sequen¬ 
ce can be established in a constantly revolving whirl pool? 
But here taking into consideration one individual, w« 
state that one that is sustained or perished comes into 
existence. 

Raghavendra dehaes these terms: control is direction 
into activity (frr?r%: Bondage is with Prak» 

riti and Release is from bondage. Though 

Tattvasamkhyaoa mentions many more like ^ and 
yet only eight are meant to be the defining characteristics 
of Brahman and hence those eight are considered to be 
the dispensations Of Brahman. 

Nyaya Moktavali : 

Sbri Raghavendra in Nyaya Muktavali gives us a 
concise and yet convincingly meaningful summary of 
what has been said, in two sentences. This first sent¬ 
ence gives U8 a closely knit-together argument of the 
Purvapakshin and second sentence quashes the opponent’s 
argument exposing its hollowness. A sentence or two 
leads us to the opponent’s arguments. 

It was said before that a man of specialised eligibi¬ 
lity, with the objective of attaining Mukti, undertakes 
investigation of reality full of perfections and distinctly 
different from Jeeva. The opponent raises objection to 
this. In Taittireeya a Brahman which is the source of 
ail cosmic life is recommended to ^be investigated. 
Now is this Brahma the ordinary soul or Jeeva or the 
supreme God Vishuu ?• 

The opponent proposes that on the strength of Kosha, 
Brahmaa is Jeeva by convention, the derivative mode 
being iQ-applicable; and convention does not warrant 



tie meaning of Visbim tie supreme God, to Braimao; 
besides convention does not yield the sense of abund¬ 
ance of perfections. In the world of interpretation 
convention yielding the sense overrides the claims of 
Derivation; Again through bis destiny even the soul or 
ieeva deserves to be the cause of creation. Other 
meanings given in the Kosha have no contextual pro¬ 
priety. The word;3n?>T used in the context of meditation 
is mostly used in the sense of Jeeva. For all these 
reasons Brahman recommended for investigation is Jeeva 
only. 

Look! bow succinct is the statement and bow pleas¬ 
ing is tbe presentation I Here conciseness is compatible 
with comprehensiveness Now follows the verdict of the 
Sidhanti on this objection raised by the opponent- 

The vedic statement mentions that Brahman to be 
investigated is tbe source of all cosmic life and that 
source is no other than Vishnu; Indirect causality of 
Jeeva does not warrant the use of‘born of' (arra’) with 
reference to the world born of Brahman. This pheno- 
mena (fqifir *Tgtf<T) cannot be restricted to ‘man made 
things’ and Jeeva cannot be a resort of the released. 
Besides Jeeva cannot claim independent agency in any 
activity, Rubdi or convention cannot operate here in 
respect of Jeeva; then because there is some obstructive 
hindrance which is'the source of cosmic life; . The word 
Atma used as the object of visualisation or meditation 
is used in the sense of Vishnu. More than all these, 
according to the convention of the learned, Brahman 
means Vishnu and not Jeeva, which is the meaning of 
Brahma according to tbe convention of ignorant laymen. 
Thus equipped with both yoga and Rudhi, Brahman 
signifies Vishnu with abundance of perfections. Such a 
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-Vishnu is still shrouded in doubt and hence needs 
investigation for clear visualisation. 

Raghavendra is parrying the blows of the opponent with 
agility and attacking him with hits that cannot be parried 
by him. This bloodless fight with dialectical weapons is 
entertaining and enlightening. 

There are other doubts raised and cleared within the 
frame work of the thought of Brahmasutra in this particular 
context. From a very practical point of view, Brahma 
need not signify some other meaning than Jeeva- For, 
you shall have to conceive newly that meaning, its connota" 
lion and its import-which is a very lengthy process. But in 
the case of Jeeva which is given as the meaning of Brahma 
in the kosha and the connotational power also is ready 
for use. and as there ig nothing to contradict it Rudhi 
delivers the goods. But this interpretation is untenable. 

Raghavendra introduces Sidhania in varions way$« 
In a verse like this JTfTcft 

^’T'TSrftF'T^ir’' (Heavenly bliss is not touched with 
grief; nor is it swallowed up afterwards; and is 
achieved at one's own will), what is swarga or heaven ? 
Swarga does not mean popularly known ‘sandle wood etc* 
but means unknown and strange thing like, ‘heaven’ Is 
this Sidhanta ? the opponent argues that the object (of 
enquiry), if unknown leads to prolixity, while if popularly 
known, it expedites the process, end hence limited perfect¬ 
ions found in Jeeva is the cause for the usage of Brahman 
and not the abundance of unlimited perfections as supposed 
by Sidhanta. So be concludes that Jeeva is the meaning 
of Brahman. 

To this the Sidhanti counterargues that the same 
Brahman is said to be the source of cosmic life which is 



not possible in Jeeva. Hence we shall have to ran to some 
extraordinary thing to be the object of investigation. 
Therefore it will be an abode unlimited of prefections which 
is the cause fox its usage- Hence Brahman means Vishnu* 

Ragbavendra, presents the argument of the sutra in 
another way. In the first sutra it was argued that Vishnu 
should be enquired, for Vishnu alone releases us through 
bis grace which results from knowledge born of enquiry. 
If so, you shall have to accept that Vishnu should not be 
enquired because be is the source of bondage. You cannot 
deny that Vishnu is the cause of bondage; for Jeeva is 
neither free from bondage; aor is it self imposed. So you 
must admit that be is bound by some one other than 
himself. That other is either chetana or Achetana which 
both, are subordinate to God Vishnu, who cannot be a 
releaser if release is not under bis control. Hence Vishnu 
cannot be enquired. 

Sidbanta is that if pleased he is the releaser and if be 
is not pleased he subjects us to bondage. And in order 
to get his grace we must acquire knowledge through enquiry. 
Hence enquiry must be instituted. 

But how to base this last alternative on the sutra 
afFTW- ? According to the previous interpretation 
the sutra ought to have been ar^q ira’:. But and 
other dispcDsations are mentioned only to prove the possi 
bility of the capacity of Vishnu to release the souls from 
bondage. 

Tantra-Deeplka : 

In Tantra deepika Ragbavendra gives more atiention 
to the interpretation of the sutra. In other glosses the 
precise msaaing based on the wording of the sutra is los^ 
in the marshalling of a gument and counter arguments. 



But in Tantradeepika he restricts himself to the exact 
inierpretaiion of (he sutra- 

He says-“lo this treatise (hat definiiion of Brahma^* 
Under eri'(]uiry is stated. Because is used, .therefore* 
its correlative is supposed to be there. 

The group consisting of sustenance, ^ dissolution, 
control, enlightening, obscuration, bondage and release, 
which has 3 f?q- or creation at the beginning. 
ar^q-means arfirtr^q- rHr?^PT of the universe, 

consisting of sentient and insentient entities, very well 
known to us. That (^?i) which is the- primal cause of (qRr>) 
the group beginning with creation of the well known 
universe, (individually or collectively as it suits the v-arious 
constituents of the universe) is Brahman. Thus each one 
forms a definitton totalling eight which redound to the 
richness (of attributes of Brahman ) 

Besides these eight (creation etc) the sentient parts of 
the Universe have joy and misery while insentient parts 
: have growth and decay. Yet in all vedic lexis enjoining 
enquiry only eight arc mentioned as- the. definition of 
r Brahman. And the aspirant for Moksha is enjoined to 
; know Brahman as the cause of the eight only, stfif refers 
; to the known world, consisting of sentient and insentient 
fenttties and also properties like knowledge and others. 
;3rahman is the cause of not only creation of and 
( but also of things like knowledge and others belonging to 
V them. Therefore Brahman has control over knowledge 
^and other things belonging to them. 

' Tattva Manjari : 

Here the objection is the same. Brahman cannot be 
Vishnu. For the word Brahman is used , in the sense of 
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Jeeva on the strergth of the kosha. Brahman means Jeeva 
by conventiom There is no reason why derived meaning 
Vjshnu to be preferred to convention? 1 meaning Jeeva. 
Even Vishnu Karanatva can bemade to conform to Jeeva. 
For through his destiny be has a share in the creation of a 
thing. To refute this objection the sutia proceeds ‘tjnqr 
rig-:* Vishnn alone is the doer of all. ‘All’ should be 
construed with ‘doer’ (doer of all), and again jvith 
Eight dispensations of all universe And Jeeva by. Rudhi 
cannot be the doer of all. Now this Brahman is said to 
be the prime doer of all birth, sustenance and destruction. 
This forms a great objection to Jeeva being Brahman. So 
Brahman cannot mean Jeeva by Rudhi, but means Vishnu 
by yoga. 

II Janmadbikarauam 

Prakasha ! 

. Brahma sutra is a closely knit thought process in which 
nothing disconnected can find a place. Hence at the begi¬ 
nning of every Adhikaraca there is recapitulation of what 
has gone before, and reorganisation of it with what comes 
next is shown. So chandrika in a verse first shows the 
organic connection and the purpose of the present 
Adhikarana. 

Here Raghavendra gives a connective interpretation 
of the verse in chandrika. Brahrran occurring in the 
shruti, will have no sufiScient ground to accept its deriva¬ 
tive meaning in preference to its conventional meaning 
if no differentiating quality of Brahman from Jeeva is 
given. Without derivative interpretation abundance of 
perfections in Brahman cannot be proved. Hence investi¬ 
gation for that purpose is not justified. This is the contention 
of the opposer or Purva Pakshin. Hence this Adhikarana 
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gives a reply to an objection raised on the topic of the 
previous Adhikarana. And this is technically called obje¬ 
ction connection. The purpose is to jusiifiy the 

onerous task of Brahma investigation. 

Now the derived meaning of Brahman is abundance of 
perfecrions and it is by itself a differentiating distinciion. 
Yet sutrakara intends that the Brahman, proved to have an 
all exclusive quality of being the creator of the cosmos, 
deserves this uncommon merit of plenty of perfection in 
Him. Therefore here Brahman is said to the creator etc, 
of the Cosmos. For this Viswakartrutva easily proves the 
virtue of perections. 

Vyasaraja goes to show another connec;ive link. 
Nyayasudha states that in the first sutra investigation of 
Brahma along with its means and purpose is enjoined 
Means is the means of knowledge of Brahman and purpose 
is the fruit of the knowledge of Brahman. Hence both 
knowledge of means and of fruit entirely depend upon the 
knowledge of Brahman, But knowledge of Brahman is 
not depending upon the knowledge of means and fruit 
So in Brahman we find some superiority of distinction; and 
hence it obtains priority of investigation over that of means 
and fruit and that investigation is through the process of 
definition and verification by evidences: Of these two 
logical processes verification is possible only after defini. 
tion. Hence definition is preferred to and assigned priority 
of treatment. This is another way of presenting a connective 
link between the present and the preceding Adhikaranas. 

Now the point at issue is that whether Brahman in the 
vedic statero,ent is Jeeva or Vishnu. 

Here Ragbaveodra adds a note. In sndha in some places 
the objection side is represented as not accepting Brahman 



to meaD Vishmi. But in Teeka in the above stated statement 
Brahman is accepted as Vishnu and the objector objects to 
this. Hence Brahman of this particular statement is 
chosen. 

The two pointed-doubt whether Jeeva or Vishnu, is 
raisedi. But Brahman has ^rif^rsfy^ many 

senses. How Jati is not taken for consideration because 
it does not suit the context. If Brahman^ is accepted to 
mean Jeeva then there is no reason to run to the derivative 
meaning of Vishnu. So Brahman by convention is accepted 
to mean Jeeva. This is the objection side. Purpose depends 
upon this Purva Pakshna, If Brahman is not accepted to 
mean Jeeva then the mode of convention is rejected and there 
is justification in accepting derivative meaning.Tben Brahman 
means Vishnu and that is the purpose of investigation. 

The objection is presented. Brahman is Jeeva because 
it is stated in kosba that Brahman means Jeeva, of course it 
is by the conventional mode of interpretation. It may 
mean .Vishnu but that is by the mode of derivation. 
Convention has always priority over the mode of derivation. 
For Rudhi or convention does not need derived meaning of 
each (grammatical) part of the word; while yoga or 
derivation needs that. This may be illustrated by the 
instance of the word in Meemansa. In (VI-l-45'’50) 
it is stated (^in^ sTftJFTff) that Rathakara should 

place Agni in the rainy season. Before this there are three 
statements for Brahmana, kshatriya and vaishya. How the 
question whether this fourth statement is for one of these 
three, working as an artisan who prepares the chariot 
(T«T^rt) and enjoins Rainy season for him for invoking 
Agni. Or for a separate intermediate class the placing of 
Agni is laid down. The objection side contends that one 
of three easily learning that art becomes Rathakara and 



91 


for him only a separate season is enjoined;, and not a man 
of different ciass^ who is .ignorant is specially enjoined. To 
this objection, Sidbaoti replies that Raibnakara shall have 
to be taken in derivative sense ^t:«r ^TtfcT) and hence the 
meaning depends upon the senses of the significant parts. 
This is a lengthy process when compared with the convent, 
ional meaning of an intermediate class which is the sense 
of the whole as such. .Hence this is preferred to the {>rst 
one. Even an ignorant man knowing the work of chariot 
making is enjoined to. keep Agni in rainy season. In the 
same manner in the case of Brahman also the mode of 
convention and not the mode of derivation should be 
accepted. 

But (l-4-8th Adh) sfterift'j sTi^ffiftTTTxT shows that 
yoga or derivation is superior to Rudhi or convention. In 
this respect a doubt arises whether Froksbinee is called so 
on account of its purification or due to ‘waterness’ in it 
or is it the derived meaning. The first alternative is bas¬ 
ed on the strength of the use in that sense by the learned. 
Or it is used in some context in the sense of unpurified 
water having waterness. But derived meaning does not 
suit here. For the sense connoted by ‘the whole’ is com¬ 
prehended earlier than the sense connoted by the parts. 

This objection is ruled out by saying that convention 
or Rudhi is superior to yoga or derivation only when it 
gels scope. In in/the'sense of sotoe ‘tree’ yoga does 

not get an access at all.' Hence Rudhi is superior where 
yoga does not get an access at all* But where yoga gets 
scope the work is over Rudhi does not arise at all. 
For conceiving of connofatibnal power in the whole is a 
thing unimaginable. In the present context Prokshinee 
can be derived from the senses of parts (sr and 
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(that with which we sprinkle profusely) as in grammar. As 
the question of Rudhi does not arise at ai) Prokshinee has 
derived sense* 

The outcome of this discussion is that pre-established 
yoga is superior as a mode of interpretation to unestab- 
lished Rudhi. In Vishnu yoga is pre-established and does not 
give scope to unestablisbed Rudhi. 

If the derivative mode is accepted in Jeeva is it in the 
sense of plenty of ‘perfection* or is it some thing else; 
then that derived sense is not possible in Jeeva. Suppose 
for argument’s sake Jeeva has Guna Purtitva it is not 
proved that this Jeeva is different from the one under 
jnvctigation.(fv;Rrr^ir). 

If accordingly you also accept derivative meaning, is 
that Gunapurti or some thing else ? Keeping these two al¬ 
ternatives before him the Sidhanti refutes this supposition 
of purvapakshin thus: The derived meaning of plenty of 
perfections does not conform to the nature of Jeeva. But 
some how if conformity is sought and Gunapurtitva is 
conceived in Jeeva (like “unconditioned by space” 
(^J^tqfT then Rudhi is established. Therefore the 

case is not similar to Prokshinee* But there is nothing to 
prove.that Jeeva is different from the one under investi¬ 
gation. 

Now the second alternative; if the derived meaning is 
soroething other than Guneputritva, then Jijnasya also 
will not be proved as full of perfections. Why? Jijnasya 
Vishnu also gets its meaning not through yoga but through 
Rudhi.only. If so Vishnu will not be proved as possessing 
plenty of perfections. Then Vishnu cannot be shown as 
different from Jeeva 

If mere Rudhi is not able to tackle the problem, let us 
run to a hybrid, mode known as yoga Rudhi. But 
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yoga siDgle. handed is able to solve this problem. The 
derivation of Brahman is itvtt: and the power 

of connotation is to be found in the fixed grammatical parts 
of the word. There is no need of conceiving another 
power of connotion in the group of parts. 

If so there will be jio yoga Rudhi even in Pankaja 
which the learned have accepted. But this objection 
. requires some analysis. In the word pankaja the yougika 
meaning is extended to other things than the lotus. For 
the frog also is born in the mud, and hence Pankaja is not 
exclusively restricted to lotus only. Hence some convention 
which restricts the sense to lotus only is accepted. Hence 
the mode is called yoga Rudhi, a joint function. 

Now the derived meaning in the case of Vishnu doe- 
not extend to undesirable limits. Hence in the case of 
Jijnasya, yoga alone is accepted, and not yoga Rudhi as in 
the case of Pankaja. 

The opponent continues his argument. In 

Brahman by Rudhi might have meant Jeeva, 
but there is one strong reason (mark) which contradicts 
this Rudhi. That Brahman is said to lie on the ocean and 
has other marks which are invariably found with Vishnu. 
Hence Brahman means Visbou« 

In nl«o recognising what has been 

said in a diHerent shakha and reasserticg the rule of Adhi- 
karana we may say that Brahmen is Vishnu. But this con¬ 
tention is proved to be abortive as there is no strong mark 
*of lying on the ocean etc* which contradicted the Rudhi 
in’ fsfjTTR' 

But in this shruti also it is contended against thePurva- 
pakshin that Jeeva cannot be the meaning of Brahma. Fo^ 
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still he. is tandw; investigation; that means there is some 
doubt about his nature. But Jeeva like broad day light 
is experienced by eveiy one- and there can be no doubt 
about him. Hence there cannot be investigation or enquiry 
about this well experienced self- Thus when Jinjasa is 
under taken it cannot be Jeeva. But the opponent says 
that rather the other way miget be proved. Because Jeeva 
is the topic therefore Jijnasa itself is not accepted. 

But this contention of the opponenU is subject to 
logical fallacy of mutual dependence. For if ihe topic is 
proved to be Jeeva then Jijnasatva is disproved, When 
Sijnasatva is disproved there is no contradictory reason 
and Rudhi becomes fit for operation Brahman means 
Jeeva. 

Why ! let Jeeva also be doubtful in respect of its 
being different from the body and hence fit for enquiry. 
In Teeka no doubt it is contended that Jeeva is not fit for 
enquiry from the point of the self being not so complex a 
topic as Brahma. Sudba upholds this view for it states 
Jeeva is not known as distinct from the body. Therefore 
the topic is fit for enqiry and Brahman may mean Jeeva, 
as there is nothing contradictory to it. 

This argument caonot hold its own. For some how 
Jijnasa may be shown as consistent and Purvapakshi cannot 
say that Brahman is Jeeva. 

But here arises an apparent conflict between Tattva 
Prakashika apd Sudha regarding the presentation of the 
opposer's view. Though both belong to the same author, 
Jayatbeerth, Teeka represents the opponents view 
that Brahman is Jeeva by convention and be is self-lumi¬ 
nous and hence there cannot be any doubt about him. So 
he is not fit for enquiry. 
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But sudha represents the opponent who contends that 
Jeeva (the meaning of Brahman) in some respect can be 
shown to be doubtful for the self is not clearly and. 
convincingly known to be distinct from the physical body 
as in daily transaction we indentify the body with the self. 
So in that respect a doubt is often entertained whether 
there is the self other than the body. -Hence Jeeva can be 
the subject of enquiry. 

How to reconcile this conflict *? The representation of 
Teeka to be kept in tact. While the representation of 
sudha should be properly interpreted and moulded. Foe 
sudha also means the same thing. For though Jeeva is 
doubtful in some respect and hence fit for enquiry yet 
Jeeva is not a subject of enquiry of the following type. The 
enquiry is undertaken by a specially qualified man; it is 
accepted as resulting in Moksha. Its topic is other than 
Jeeva and qualified by plenty of perfections. This is the 
sort of enquiry that is pressed in the first sutra. Jeeva 
cannot claim to be such a topic of this sort of enquiry, 
Now the methods of objection in both Teekas concur. 

But this is further analysed and split into further 
subtleties which are met with subtler expositions. Yet 
Vyasaraj for argument’s sake seeks another way of recon¬ 
ciliation. The crux of the problem is this. In both the 
presentations when Jeeva is accepted as the meaning of 
Brahman, enquiry cannot be instituted. But in the first 
sutra and in shruti enquiry is enjoined by the 

termination of That cannot be Transgressed, or 
when there is objection.for enquiry if Jeeva is accepted as 
topic why not reject the meaning to be Jeeva. Therefore 
another way of explanation is offered. 
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As fo the injunction of enquiry the Purvapakshin 
might not accept it to be a valid tool of knowledge. Or 
if it is valid still because the injunction is about 
Brahman which is not fit to be enjoined, it loses its 
power of injunction , on account of the hindrance of 
Brahman and s>o enquiry is not enjoined, and that 
shruti will be consistent even if Brahman means Jeeva in 
that shiuti. So non-enquiry will not contradict Jeeva-sense. 
In sudba not even doubt is raised regarding contradiction 
of enquiry. For it is accepted that Jeeva is fit to be enquir¬ 
ed. But one that is a topic of enquiry is described to be the 
cause of creation ir Even this causality is adjusted. 

For some how Jeeva through the destiny of man is consi¬ 
dered to be the cause of creation (Because Jeeva is destined 
to enjoy certain things Iherefore they are created.) Or in 
the system where only one Jeeva is accepted, it is Jeeva who 
imagines the cosmos to exist and hence he is the cause of 
creation. Thus everything is made to adjust with Jeeva. 
The fact that Atma which is the well known synonym of 
Jeeva is said to be fit for envisioned ( atTfiTT ) 

Besides because Alma is used therfore other meanings like 
are not the meanings of Brahma in this context. 

Thus the opponent has collected evidences to uphold 
his contention and to remove all contradictions; and shows 
the hollowness of Shidhanti's arguments. Now he produces 
evidences to refute the contention of Shldhanti. Brahma 
in sbruti is said to be So a Brahman 

characterised by inactivity cannot rise to be an agenf; of 
action who is expsted to be full of activity. Nor can he 
be material cause undergoing modifiction; because Brahman 
is immune to change of any kind. Hence if you accept 
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Brahman as the object of enquiry then you cannot attribute 
to him causality. 

Again an objection is raised against the Purvapa- 
bsbin-Tn Anandamayadhiharana Brabmen is used in its 
main meaning of Vishnu. And many more such instances 
are given to confirm the view that Brahman is used in the 
sense of Vishnu and not Jeeva, But this is putting the cart 
before the horse. The instances quoted are from the 
further parts- How can coming instances afFecc the state* 
oient already made ? To this, the objector might reply that 
in other places by the mode of yoga, Brahman might 
mean Vishnu. But here by the mode of Rudbi, Brahma 
means Jeeva. Raghavendra adduces many more ground^ 
to prove the authenticity of the interpretation of Brahman 
to be Jeeva in this context. Thus we find the opponent 
trenched behind strong defensive machines. 

To this the Sidhanti as a rejoinder adopts the line of 
argument that the opponent cannot take recourse to Rudhi 
or convention, as creatorship and other things are attributed 
to Brahma and these qualities are found consistent only with 
the meaning of Vishnu by yoga mode of interpretation. 

Besides the topic of enquiry is Brahma -and be is 
Vishnu. For Bhasya quotes shruties which state Vishnu 
aldtte is the cause; in such shruties as if 'Tf«T^ug?lf 

and others. And then WrrrfjT^rri^ tells us the 

subject of enquiry is stated to be such cause of creat ion, 
Jeeva cannot consistently claim to be such a cause. Here^ 
Rudhi is stopped from opearting. And if Jeeva is some 
how shown to be the cause through its destiny then the 
words like‘born’shall have to forfeit their direct 
meaning. For grigr means directly born of, or produced 
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from and not through any thing indirectly. Here the cause 
is the universal cause and not the particular cause of this or 
that thing. Thus though Jeeva can claim to be the cause 
of some, he is not the cause of all, nor is he the independ¬ 
ent cause. So Brahman means Vishnu and even the word 
Atman that was claimed to signify Jeeva solely is found 
to denote Vishnu. For shruti like ftRTJTW- 'TT: 

declares unequivocally , that Atman is Vishnu. Then some 
more shruties state that Atma exclusively signifies Vishnu 
and is said to be eligible for enquiry. Though some of 
the attributes of Atman may some how be applied to things 
other than Vishnu yet the adjective ‘one enterta¬ 

ining invariably fruitful desires’ (and not abortive) finds 
its meaning only in Vishnu and not in Jeeva who has 
unsuccessful career* Many more evidences are called forth 
to prove that Atman is applicable only to Vishnu and not 
to any other thing. Then certain objections were raised 
against Brahman being Jijnasya and cause of creation. For 
Brahman is stated in shruti. ‘to be inactive 

which runs counter to Brahman being the cause of creation* 
But this negation of activity in Brahman does not deny 
activity in general but it denies a particular type of activity, 
namely activity which becomes successful only through 
strenuous efforts, frertri^q' 

The reason for this sort of limited negation is a strong 
statement in shruti which declares agency of activity of 
Brahman. Some times it is contended that a negative 
statement is stronger than a positive statement and hence 
*non-activity’ is stronger than statements of his agency of 
activity. This cannot be a general rule in shastra. For 
‘one should not kill any animal’ is set 
aside by gifirq' but‘sacrificial killing is condo- 
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aed; The negative is set aside by the positive. The topic is 
dealt with in greater detail ia Nayamrita. 

Here again it is objected that in shruti 

or cause is stated and Jijnasa or subject of 
enquiry is predicated (The cause is the subject of enquiry). 
The cause that is stated is based on our experience and 
hence it is one that is warranted by out experience. 

But in meemansa a certain rule- qr ^TfTtrJtfr 

r^fcr”. According to this, this is not the emperical cause 
warranted by experience but is some extraordinary cause 
which is treated in shruties quoted in Bhasbya. 

In meemansa in a certain context (1-3-5) 

is stated. Here yava means both and 

Are these two meanings equally applicable or is one stronger 
than another ? It is finally settled that one meaning is more 
powerful than another. It is that is meant by yava; for 

the remaining part of the statement agrees with this meaning 
and is thus used by the men authorised. But it is only the 
mlechas that use it in the sense of fstjjTT. Hence nobody 
objects the over riding of over fsrqJT. For only 

use by the authorised is accepted standard (Shastrasthas) 
ia all standard works of sbastra. 

Here also in the same manner the causality that is 
expressed is not an ordinary causality commonly known 
to us but it.is an extraordinary causality as described in 
the shastras. Because the topic belongs to shastra- 

In Shabara Bhashya (a commentary on Jaimini sutras) 
the remaining part of sentence is shown which went a long 
way to decide the meaning of yava to be Deergha Shuka. 

But when this is doubtful ‘on account of the remaining 
part of the sentence’will be redundant. And in order to 



gel rid of this redundancyj we shall have to run to the 
usage of the Aryas that which is at its base and on its 
strength the usage of Anaryas is set aside and the meaning 
is decisively proved. In the same manner here in ibis 
context ^based on the strength of shruti* means ‘based on 
the usage of the learned which again depends on shruti’ and 
on this usage the meaning is decided, and the causality 
referred to, is the extraordinary causality described in 
shruti. This sort of construing is in conformity with the 
future statement that ‘it is according to the convention 
among the learned’. 

Another doubt is raised. Brahman is said to be the 
cause of creation in But this Brahman 

can be a Jeeva like Hiranyagarbba. For this four-faced 
Brahman may dream and see in his dream the whole of 
this cosmic universe with the great oceans and the 
dreamer is the creator of the things seen in his dream. 
vSo this four faced Brahman, a Jeeva, can become the 
creator. And it is this creation that is referred to in the 
stated Shruti and not the highest Brahman. 

This objection is quite hollow. For in that shruti 
the universe that is referred to. is the gross world which is 
experienced both by the hearer and the speaker. It is not 
the dreamy World seen in in the dream of some one. For 
the pronoun refers not to a restricted world» but to 
the unlimited cosmos and hence the creator of such a 
vast universe cannot be a Jeeva of any high order. Besides 
the creatorship of even dreams is attribiited to God. 

and Jeeva does not claim' any independent 
authorship, of the world. ( So only 

restates authorship, unrestricted, independent, and well 
known is shruti. Hence Brahman is Vishnu and not 
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jeeva Still another objection is that because Jeeva can¬ 
not be this universal cause, therefore it is alleged that 
Jeeva cannot be five sheaths or kosas like sTwr^nd others, 
and in Anoamaya there is the form of Anirudha which 
is the fortn of Vl^hnu. Accordingly Annliudha also is not 
the meaning of Brahman. For it is stated in smrities 
that the orginal form of Vishnu is the source of all these 
Avatar forms. And only the original source is the cause 
of the worlds and not the Avalara forms. 

Though there is intrinsic identity and difference by 
its assumed power, between the source and Avatara, 
yet each form is meant by its self-imposition to a parti¬ 
cular work; so original source is said to be the cause 
and not Anuirudha and others. It is only your gross 
misunderstanding that' has caused you to undersland 
things wrongly. 

Now this objection is groundless. For the original 
and I he Avatara forms are absolutely identical and each 
one whether original or assumed has the same qualities 
of the same intensity. But some are manifested while 
some are not manifested. This fact of special manifes¬ 
tation will explain the different assignments of work to 
each one of the forms. Bhagavan Krishna in Geeta tells 
us that he is the source of all creation; and actuation. 
The fact is that Jeeva, like Avatara forms, being identi¬ 
cal with Brahman, should have a claim to be the cause of 
the world.is not reasonable because this assumppion is oppo¬ 
sed by many evidences scriptural and secular. Raghave- 
endra says that this sort of discussion hence forth dege- 
neiates into a useless effort like winnowing chaff which 
contains no grain 

Besides the Brahman in the sbruti 

according to the convention of the learned means Vishnu, 
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Otherwise Brahman cannot be the supreme. And this 
supremacy is in respect of Brahmatva only. But if to 
prove supremacy of Brahmatva you accept (Vidvad) Rudhi 
for the interpretation of Brahman and give up yoga 
altogether you cannot show that Brahman is full of per¬ 
fections, Yoga also is accepted and there is 

no harm for Rudhi to operate even when yoga is under 
opertation and there is no exiention of application of 
yougic meaning. 

There is Rudhi because Brahman is used in the sense 
of Vishnu frequently in shruti. But if Rudhi is that where 
the cause of usage is to be found in the whole of the word 
and not in its parts, then this frequent usage itself proves 
the power of connotation to abide in the whole. 

Raghvendra introduces us to the real nature of Rudhi 
He tells us that Rudhi not one having the power of 
connotation in the whole. " For words of one syllable do 
not constitute a whole as they have no parts and still they 
mean by Rudhi. So Rudhi is defined as having integrated 
or indivisible power of connotations. In the process of 
the mode of Rudhi the word is ioterpreted on the basis of 
the indivisible power of connotation. So samudaya shakti 
does not hold good in the interpretation of a word, yet 
the opponent contends that some other characteristic of 
Rudhi than the frequent usage should be recognised. 

Or Vidvad Rudhi is more powerful than the convention 
of the ignorant. 

The instance of being used in the sense of 
is more powerful because it is used by the Aryas than (he ; 
sense of fsun *3 it is used by the Anaryas. In the same i 
mannct ignorant people use the Word ‘Lion* with reference ^ 

to a pavnted \ion. i 
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Often we find the tneaaiog of the Anaryas is preferred 
to the meaning of the Aryas. But that is only when Arya 
tneaning is not to be found. Even when Arya meaning is 
famously known, the Anarya meaning is accepted as more 
powerful than the Arya meaning. As an instance of the 
first type fqq;; is given which is used by the Anaryas in the 
sense of While is given as an instance of the 

second type. According to Arya usage means ‘one who 
rules’ (one of three castes); But according to Anarya usage 
it means ‘the Kshatriya' (by caste). The Anarya meaning 
is accepted because there is no other Arya meaning 
contrary to this. While in there is the Arya meaning 

(one who rules). 

Let us see its context. 

Here Raja suya yago is enjoined on the king who 
wishes to get Swarajya. Rajasuya is a group of yagas. If 
the performer is a Brahmin he should offer oblations to 
Brahspati; if a Kshatriya to Indra and if Vaishya to Vishve- 
devas. The question arises who is this Rag a. According to 
Arya usage yiT^rr means one who rules and this ruler can 
be any one of the three yatcas. 

But there is the word TiSEf used which is derived 
from yTisr (Panini saystTff: with the termination 

tRT). Before be gets he is Raja which means by 
Rudhi a Kashatriya. This usage is favoured by 

Panini the best among Aryas. And hence Anarya mean- 
ing is accepted- 

The sum total of this discussion is that in the present 
context Brahman does not mean Jeeva by the convention 
of the ignorant. For there is no smriti to corroborate 
?;this mterpretation of Brahman (as Jeeva). On the cont- 
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rary Brahman is used only in the sense of Vishnu in such 
shruties as qxfj 

Here Ragbavcndra adds a note. In Namadheya pada 
in Jaimini sutra this topic of the usage of Arya and 
Anarya is being discussed in more details. (5rf| 

Here two words, and are 

selected for discussion. These two words in Arya circle 
are used only in the sense of purified (grass and ghee). 
But Anaryas set aside this purification and use in secular 
sense of grass and ghee in general (without any implication 
of sacred purity). For we find these two words are used 
in business parlour tn the general sense of grass and 
ghee. Hence Anarya usages dominate over Arya usages 
and in the case of Brahma also the convention of Jeeva 
may predominate over the holy Vedic usage of this 
word in the sense of Vishnu. 

But the Arya do recognise the general use or class use 
of the word Barhi and Ajya in their general sense even 
when they use them in the sense of holy or purified grass 
and ghee. Hence the Anarya usage is not in contravention 
of Arya usage. Therefore Chandrika has not mentioned 
this objection and its classifica'ion. 

Even then one objection still remains unanswered. 
When convention is equally powerful in giving both the 
senses, how one is rejected and another is accepted ? The 
answer to this objection is to be found in many distin¬ 
ctions made between two equal cases; When secondary and 
subordinate modes are equally unimportant modes and 
yet Prabhakara prefers subordinate (rftfffV) while Naiyai- 
•yika prefers secondary to the other. 



Then a Meemansic instance is chose. 

?fjft»n?r Here in the Mantra it is stated that cbamasa 
belongs to (sft’^iqWTtT) g^i?r. The question is whether 
udgatru alone eats it or all singers of saman except Subra- 
manya or ail the four ihcluding him eat it. 

‘Udgatn alone should eat it’ is the first opinion. Foe 
the stem or Pratipadika means Udgata ailone and not its 
plurality which is the meaning of its termination. But the 
second meaning is that this chamasa belongs to all; 
by Lakshana or secondary mode, it may mean all because 
the context allows, all to share that chamasa. So by 
Lakshana it means the 16 Rityiks or priests engaged in the 
sacrifice; and alt there share Chamasa. And third opinion 
is that Lakshana is taken recourse to, on the strength oif 
shruti, the one concerned here is said *to sing loudly and 
hence those three who sing loudly except Subrahmanya 
are meant here. 

In contravention of these three, the fourth and the 
final sidhanta rises up. Kow between the modes Radhi is 
acceptedas.moie powerful, then yoga By Rudhi only one 
Udgatru is connoted; but in conformity with the plurality 
of the number with the aid of Lakshana both and 

are added to Udgata. As this is a group of Samn 
Vedins. Subrahmanya being equally well versed in sama 
Veda and having udgatrutva (loud singing of saman) he is 
also added to the. three, all forming a group of four to 
share chamasa. 

Here in preference.to the outward characteristics of 
the sixteen priests, the inward characteristics of prastota, 
Prodgata Pratiharta and Subrahmanya are chose,as superior. 
In the same manner Vidvad Rudhi which , offers Vishnu as 
the meaning of Brahman is considered,.weighty in preference 
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to the Ajoa Rudhi which gives |ceva as the meaning of 
Brahman. 

Now Chaodrikakai presents a corroborative evidence 
to prove that Brahman means Vishnu alone and not Jeeva, 
In the sbruti qrtimifT or Nara- 

jfana has been enjoined one as to be enquired. In 
first sutra (Jijnasa), many sentences that ordain enquiry 
have been quoted. But those statements are ambiguous 
though they show that Vishnu is the universal and unique 
cause. So this sutra has been stated to prove unambi¬ 
guously that the words like Atma and Brahman, used in 
these statements, as object of enquiry unequivocally mean 
Vishnu. Now these shiruties quoted, 

inheriting fixed marks of Interpuetative strength and 
expression clear in meaning (Linga and shruti) directly 
connote as import Vishnu. So they stand to be corrobor¬ 
ative evidences. 

R.ahavendra here clarifies the issues as purported to have 
been treated in Teeka or Tattva prakashika. At this 
stage this opponent concedes that in conformity with the 
object of enquiry being Brahman the former part of the 
flhruti qr ^TdtfiT need not restrict causality 
to things of perception and as such Brahman which is 
the cause is Vishnu only. But in the latter part by Rudhi 
Brahman is clearly Jeeva. And in order to maintain comp¬ 
atibility between these two parts, there is no other go but 
accept identity of Jeeva and Brahman. For in your system 
inspite of the fact that Jeeva and Brahman are contrary in 
nature,yet identity can be maintained because this empericai 
knowledge cannot assail the transcendental tiuth of idenity 
Besides merely by the very conception of God being one 
with inconceivable and unimaginable power, which is 
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beyond the range of dry logic, all contradictions may be 
reconciled. 

The clear statement made before this objection would 
nullify it on very strong reasons. Because the latter part 
of shruti also has Brahman which by the convention of 
the learned and by the highest derivation means Vishnu 
and hence there will arise no inconsistancy between the 
former and the latter part of the shruti. Besides identity 
between Jeeva and Brahman is contradicted by many 
evidences. If a certain thing is warranted by evidence 
then it must be reconciled by a concept of inconceivable 
power. On the other hand God seeking identity with 
Jeeva of little capacity shall have to surrender his unima¬ 
ginable power- 

Then there is adjustment of statements in sudha, 
Auuvyakhyaaa: and Nyaya Vivarana. In Anuvyakhyana 
it is stated that Brahman should be enquired because 
it is he who secures Moksha for us. A reason is 
stated in this Sutra for the above statement. The pur¬ 
port of the Anuvyakhyana statement may be made 
explicit thus : 

If Vishnu is fit to be enquired for the reason of 
his being the cause of Moksha, then why should he not 
be unfit for enquiry for the reason of his being the cause 
of bondage? It is nut easy to plead that Vishnu is not 
the cause of bondage. For no one can discern that 
Jeeva is bound(^5) or that he is not bound by himself. 
So it is clear that bondage is extraneous and is caused 
by some one else- That some one whether sentient or 
iosentieut is subordinate to God. Hence ultimately the 
cause of his bondage can be traced to God or Brahman; 
and thus he is proved unfit for enquiry. If that cause 
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of bondage is not under the control of God, then God 
cannot be the cause of release from bondage which is 
hot under his control* Hence also he need not be fit for 
enquiry. 

If God is not pleased be becomes the cause of bondage. 
This fact pleads for the grace of God which is secured 
through assidous efforts in enquiry. Hence enquiry of 
Brahman is enjoined. 

If it is for Moksha that enquiry or Jijuasa is enjoined 
than the second sntra should have been^*iifr^'ts?:q- 
To this the rejoinder is that in the sutra the statement 
that Brahman is the cause of' creation strengthens the 
possibility of Brahman being the cause of release or 
Moksha. 

Now Cbandrikakara takes up for critical review the 
way in which Kalpatarukara raises objections end replies 
them. In the course of his review he takes up the 
position of Kalpataru when he begins to analyse the 
definition of Brahman. 

Which is the definition of Brahma? It is the birth 
and other things that are found in the productions or 
effects or is it the *Cause-ness’ (qrrtWcsr) in the cause 
br Brahman ? In thb first alternative, it is clear 
Brahman, not being the resort of sristi is different 
from Jagat. Then there cannot be a doubt about 
this difference as raided in the sutra. Besides qq: 
(qg-: is not justified in its use. For if 

Muitra is born of Cbaitra. the birth of Maitra caunct 
be the characteristic quality of Chaitra. Only the cause* 
ness of chaitra can be the characteristic quality of chaitra. 
If the second alternative is accepted even then Birahman. 



being the only resort ..of all the causes (of creation and 
others) there cannot be any doubt about difference 

But Jiow can Brahman become the resort of the 
causes of creation, sustenance, and destruction? This 
question is solved in Sidhanta by stating that he is the 
resort of those different causes at different periods of 
time* But this solution does not hold good in Ad wait 
system. For in their Bhasbya a Smrita is quoted which 
runs counter to this solution.’* 

“Which clearly states that the powers of creation 
and others are identical with the nature of Brahman’'. 

Here -Ragbavendra-adds a long note on the question 
of reconciliation of various causes incompatible wth each 
other taking resort to Brahman. Now it is proved that 
all these powers (of creation etc) as they are to be 
fbuod at all times^ are but the essence of Brahman* 

If some one takes objection to this point of view 
whether ‘‘Creation etc mentioned in is the 

definition of Brahman ornot is still doubtful. Besides 
it is a quality inhering in the world and is not related 
with Brahman. And in other shruties some other that 
is Ananda and Vijnana is said to be the cause of 
creation. Thus there is nothing to prove that it is 
thus and not otherwise by taking it by its forelocks. 
When the thing to be defined cannot be ascertained no 
definition can be given”. 

To this objection a hypothetical reply is given-even 
though creation etc are not its characteristics, yet they 
inay aspire to be its definitions (tempotaiy or accidental) 
just as the top of the branch is the hypothetical definition 
of the ihoon. (.When the moon is at the top of a branch)* 
The definition no doubt is said to be abiding in Brahman 
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everlastingly. But it is not absolute Brahman that is meant 
to be the permanent resort; It is some lower Brahman 
like Shiva which can be the permanent abode of these 
qualities '(definitions). 

This way of refuting the objection raised is discarded’ 
For in the preceding sutra you have quoted one shruti 
and ought to have stuck to it- Then Brahman 
would have been defined according to it wTtTR') 

as ‘‘that for whose kao;vyledge you approaeh Guru” and 
not (srstffa’ftr zrcr'). As here, in former sutra also the 
shruti should consist of words fsfjrrF which form the 
body of the sutra. Then the present sutra naturally is 
following it. There in the shruti, it is heard thut Brahnian 
is the cause of creation and it is but natural that if 
Brahman were the cause of creation it should be the topic of 
discussion. In the shruti (rt^r) Brahman is mentioned as 
the cause of creation. There, mere creation cannot be the 
topic of discussion. 

You find no argument put forth in the sutra which 
would help to form the definition. Merely the defini¬ 
tion *the cause of creation etc; is mentioned in the 
sutra. Thus the Purvapaksha that creation etc is Brah¬ 
man runs counter to the wording of the sutra. . But 
according to our interpretation, Purvapaksha purports to 
show that definition is not existing in Brahman and this 
is concurrent wutb sutra. If the definition does not 
refer to the thing defined, the definition cannot be the 
chief definition and then the meaning of the sutra will 
be its subordinate sense. The hypolheiicai or the definition 
by accident will be refuted later on. Many such refutations 
may be guessed. . 

That words like ‘eternal joy’ to be found 
eenteuces describing‘the Cause’ will be ultimately 



to connote Sbiva, is found runniDg counter to many 
evidences called forth in his Bhashya Besides in 
the {sutrakara himself refutes ibis shaiva 
system. These things are dealt with in Paraiatva Pra- 
kashika and other works of Gurupada (Vijayeendra). 

Now comes the question of interpretation of 
for critical review Chandrika. The Advaitin contends 
that by only three things (creation sustenance, and 

dissolution) are mej^nt according to the sbruti quoted 
(Urfiar) But this shruti mentions the fourth (stf'PT 
which is not Pralaya for it is already refered to by 
but which is Moksha. Any other interpretation 
would add the fourth and defeat the contention of 
three. Other four are mentioned singly or collectively 
in shruties which enjoin enquiry of Brahman. There 
for 3r?irif? means a collection of eight with creation 
and others. Nor it is reasonable to subsume, ‘control* 
under the first three. For control is distinctly experienced 
as different from the three. 

Raghavendra defines these terms to remove ambiquity 
and to bestow exactness and clarity upon these terms. 

impelling everyone into one’s 
own activity is ‘control’ or Niyati, and 3TWf*T 
(enlightenment and obscuration) are clear and unequivocal 
in sense, or bondage is experience of pain and pleasure. 
And Moksha is the experience of eternal bliss. 

; Raghavendra explains how Niyati Is experienced 
'^0iacily from creation etc. Destruction has birth or 
existence and continuity in existence. Still 
distinguished distincly from those two. 
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So also continuity in existence comes into 

existence (birth) and goes out of existence Still 

it is different from (f^srfcr) and (fftTr)- In the same 
manner firzrrfe: and others have these three and yet differ- 
ent from them. 

(Here is an objection. In spirtfir sf^ 
refers to only first three and not to the last five. Then ar^q- 
refers to the world as well as to the five (ft^rfisr and others). 
Just as Brahman is the cause of the three things of the 
five. Thus Brahman is the cause of fqrR’H and others. 
Then they need not be included in 5t?rfrr?). 

This objection can be easily removed. For arpT is the 
qualified. Substance and are qualities. And when 

these qualities, are referred to the substance then only 
the three (creation etc) are proved as belonging to the 
world; and control also as belonging to the world. Yet 
the relation between the world and, control and others, 
is not specified. Therefore those five should be contrued 
with the substance which is mentioned as sr?ir 

in the sutra, as qualitits, along with 5r?qTf$ which are 
qualities. Hence these are included in 

The same hit can be returned to the Advanitin who 
has raised this objection against the group of eight. 
Of the three included in W 5?^" Jhay be referred 

to sfFT and its creation etc are mentioned by orrH^nr 
and then Brahman is proved to be the cause of 
or destruction. Then why should it be included in 
In the same manner the inclusion of also 

in uaight be challenged. Chandrikakara has 



challenged only w because some word like must 
be placed after ;3r?sr to justify the use of srrff in the 
autra according to the order of sequence, 
and KjTr). 

Really speaking the sutra should be only sffsr jtct: 
for it is shorter by one word; and yet yields the desired 
meaning. But the use of the word arffer indicates that 
refers to only the substance or arff and it does 
not refer to the qualities like Niyaii and others. So 
sutrakara has this very intention as dilated upon be¬ 
fore. 

I 

Again it is objected that only three, (creation etc) 
consistantly and fully referring to the whole of the 
world, as its qualities should have been mentioned. But 
not Jnana aud others: Because they are the characte¬ 
ristic qualities only of sentient beings- For even in the 
system of sidbanti the eternal line of demarcation be¬ 
tween Brahma and Jeeva is not created. If it refers 
' to creation alone then Brahmen is not proved to be the 
cause of the sustenance of <ihe whole world. Besides 
unnecessarily the reference of the pronoun is rendered 
narrow. 

Even then some doubt still lurks behind. When these 
eight are accepted as dispensations of God, it is easily 
proved that knowledge and others, that inhere in the 
sentient beings, are caused by Brahman. But Jijnasa and 
others forming a part of Jagat also have Niyamana and 
others referring to Jijnasa and others are not necessarily 
understood as being related to Janma and others. 

But this objection too is easily ruled out. For the 
quality or property of a thing is found resorting to the 
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thing. Now rupa or form is a substance with refereace to 
the property, Rapatva or formaess; but it is a property 
with reference to a pot, for form inheres in the pot. So also 
Jijnasa and others, when they constitute a group of eight 
are properties and are counted with Janma and others. 
But when they (Jijnasa and others) are brought under 
control, they constimte the world and are referred to by 
If the Advaiiin does not accept this flexible adjustment he 
too cannot explain how Brahma is the cause of otnrrfe 
or deatructibn. 

Id spite of all these adjustments it must be admitted 
that there is a uniform Causality when only three (spir 
and ffT^r ), are meant by sr^rrif?’, Brahman 
being the cause of the three of the world. Otherwise. 
Brahman is the cause or in some place, and in others he is 
cause of ^rRrf^ and thus causality is varied, and dissimilar. 

This defect in causality is of little importance. For 
iospite of this diversity you can have a limited uniformity 
like the following. Of these eight those that are found 
applicable to the different constituents of the world, will 
have Brahman as their cause. This sort of limited unifor¬ 
mity is also recommended by meemansa, Raghavendra 
quotes the sixth Adhyaya and third pada of ‘Jaimini sutra’ 

in this Adhikarana it is 
enjoined’ Thes 2 are subordinate 

acts of rites and there is the chief. Here the doubt is 
whether one is eligible for the fruit by performing the 
chief rite after the successful completiou of all the subordi¬ 
nate I ites A to Z OB by performing the chief .,ceremony 
having finished as many of the subordinate rites^ as are 
possible for him. The objection side contends that one 
is enjoined to perform Agnibotia, All subordinate ' acts 
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forming an aggregate are required to be performed in 
aggregate. Thus the chief rite sirengthened by the perfor- 
mance of all subordinate acts will be eligible for the final 
fruit. A defective performance will affect the final 
eligibility. 

But the Sidhanta is different. Here is prefixed 
with qrgg-. gft^f is the gerund and as there is no 

> . NS s 

other relation, it is causally related with the effort of 
performing yaga* When the cause is there the effect 
must happen. So the effort insist on performing the chief 
riie. But when some of the subordinate rites are not 
performed, if the chief ceremony is not attended to^ 
you are going against the statement of the performance. 
Hence the chief rite must be performed even though some of 
the subordinaterites are not attended to. In the same manner 
as many as arc possible of the subordinate rites should be 
performed to get eligibility. So of the eight some are not 
possible with things in the world. Brahman is the cause of 
as many of these eight as are possible with things in the 
world* Causality in this form is uniform though with 
each thing it varies. (^ 551 ^^ 5 % 

If this be so, just as Brahman’s causality for eight 
is adjusted and explained, he can be shown to be the 
cause of many more properties (like pleasure and pain 
in the case of sentient and growth and measurements 
in the case of insentient) which can be added to the 
list of eight. For causality can be adjusted and explained 
in the above mentioned form. 

Vyasaraja removes this objection in three ways 
1) Conceding those properties io sentient and insentient 
only eight are chosen on the vi. tue that in all state- 
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ments that enjoin enquiry and in Skanda, Sutrakam 
himself states, that Brahman is the cause of eighti. 
2) The second reason is that for Moksha the aspirant 
should know Brahman to be the cause of eight and be 
is not enjoined to know more. 3) No doubt it is true 
that the causality of the first three is enough to prove 
innumerable and unlimited perfections in Brahman and 
to prove the categorical difference between Jeeva and 
Brahman but in order to realise Moksha" the purposa 
of our enquiry, we must know him to be the dispen- 
seir of Moksha. This is not possible unless be is the 
author of our bondage which both are possible only 
through ^ knowledge and ignorance. Hence Brahman 
should be known to be the cause of these four. Now 
remains the property of *contror. It may be doubted 
that ignorance and knowledge work out automatically 
bondage and release like light and darkness, and hence no 
necessity of God. But the very nature of things like light 
and darkness is fully under the control of God Hari. 
Hence (the first three, next four and the present fifth) 
eight dispensations are ascribed to Brahman* 

Now props up the question of many definitions of 
Brahman for consideration and justification* Acharya 
in his Anavyakbyana presents the eight dispensations, 
in an uncompounded expression ( 

This suggests that Acharya has taken 
recourse to this dissolved expression in order to suggest 
that of these eight, each one forms a logically sound 
dfcfinition of Brahma, 

But others argue that does" not mention 
after each statement, that many definitions have got 
special purpose to serve in the course of knowledge. 
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Besides sutrakara has used singular io ia his 

SQtra. So these dispensations form a single definition 
collectively* 

This argument is not sound. Because such a coll¬ 
ective definition has nothing to exclude from the field of 
definition. There is some purpose why ^ is not repeated 
after each expression* Had it been repeated it would have 
created an illusion that each Brahman is mutually 
exclusive and different, according to their own interpre¬ 
tation- If they do not accept this principle then they 
prove jrnr as forming each one a definition of 

Brahma. For here also after each word there is no 
Brahman, 

As for the singular of creating a notion of 

one definition comprising all dispensations* it is found 
that the rule is violated both positively and negatively. 
Negatively the rule is violated in tffnft’. 5 

For in this definition there is no singular (but plural): 
Yet there is a collective definition. There is positive 
violation in 'ir^u For though there is 

singular yet there is each one a separate definition and 
no collective definition. 

Thus as there is nothing to be excluded from the 
defiuition, let there be separate definitions. But again 
it is objected that io the sentence irq-f: 5^«r?rT?T (let 

the Gargas be fined a hundred golden coins) though 
there is plural yet the fine is imposed collectively on 
the whole group of Gargas, To this as a counter in¬ 
stance fu'srr may be quoted in which the result of 

the use of the sentence being the fulfilment of 

sentence is sought with the satisfaction of each indi¬ 
vidual. 
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Therefore each one of the eight, constitutes a sepa’^ate 
and independent definition of Brahman as ‘the cause 
of creation’ etc, then this ‘cause of creation’ forms 
the essential nature of Brahman and hence it is not a 
definition comprising some accidental property of Brahman; 
but an essential definition constituting Brahman’s very 
essential nature. 

Here Ragbaveodra comes to our help and introduces 
the subject systematically. Advaitin conCends that it is 
only an extrinsic definition and not an in¬ 
trinsic definition Now Tatasha comprises 

only an extraneous or accidental property associated 
with the thing defineJ. “ Being at the top of ‘tree’ ” is the 
extraneous quality of the moon and the definition rc- 
feiring to this is only Tatastha Lakshana, while ‘excel¬ 
lent splendour’ is essential nature of the moon. And the 
definition constituted by the essential nature is swarupa 
Lakshana. 

Advaitin contends that ‘Being the cause of creation 
etc’, is Tatastha Lakshana and Styam, Jnanam, Anandam- 
eacb constitutes swarup Lakshana. Now what is the 
difference between these two kinds of definitions? Eight 
alternates of distinctions are offered. 1) One is found 
ju the thing defined while the second is not; 2) Qne has 
real property, while the other has unreal; 3) Lasting 
concurrently with a thing excluded by its knowledge 
or not lasting; 4) Lasting concurrently with the thing 
defined or not; 5) Subsumed under the thing defined 
and not subsumed; 6) Unconditioned by or unrelated 
to some other thing or related to, or conditioned by. 
7) Having power of exclusion by its own merit or raising 
some other thing having power of exclusion. 8) A real 
or essential property or accidental attribute. 
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In the 6 rst alternative the Tata'itba Lak^hapa is 
also easily claimed to be swarupa Lakshana;., for the 
accidental attributes like crow and otbets are in ihe 
house and causality in Brahman. And illusion being 
born of three causes (blemish, mental impression, and 
perceptual contact) this causality is in the illusion- 
Therefore these Tatastha Lakshana being in the things 
defined rise to the status of swarup Lakshana. Again 
the definition of Tatastha that it is not found in the 
thing defined extends to swarupa Lakshana also. Ananda 
and others. being essentially one with Brahman cannot 
reside in Brahman. 

Thus Vyasaraja exhaustively examines all the eight 
alternatives and exposes the hollowness of the Tatastha 
Lakshana of Brahman. It is very interesting to follov/ 
the intellectual maze running but space and time being 
very limited, cannot but leave many, such philosophical 
browsings. At last Vyasaraja summarises his arguments 
in three verses. In the system in which Brahman is 
accepted as colourless and attributeless, the beginning 
of a suira which offers the characteristic nature of 
Brahman cannot be justified. For a definition is defined 
as the essential characteristic of a thing. How can this 
fit in with an attributeless Brahman? 2) Besides a defi¬ 
nition whether ^7 or is admitted to be a distin¬ 
ction which distinguishes the thing defined from similar 
and dissimilar things. How can this be compatible 
with the Advaita System. 3) It does not become a serious 
and dignified s^astra to offer, for the establishment of 
an unreal distinction, a false definition, to one aspiring 
for Moksha. 
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Bbashya *> 

By reasoning ‘others’ should not be inferred- 
(Because) only shastra or Vedas and others of 
that kind are the sources of knowing (Brahman)• 

**For no one who does not know the vedas 
knows that perfect and all-knowing and all- 
creating, for the sake of Moksha-” 

. “This Purusha (the creator of the world) is 
to be known only through upanishads-” From 
such and other Strutics (Brahman is known 
only through Vedas.) 

Inference or Anumana is not an independent 
instrument of knowledge (when unaided)- For no 
where Anumana unaided by shruti proves any 
thing with certainty, nor any other instrument 
like Pratyksha can do also- 

Any other good instrument with the aid of 
shruti & smriti will rise to the status of Valid 
means (of knowledge)- There is no doubt 
about it- Tarka. or Ratification is inferring 
the import of a sentence taking into consid- 
ration the beginning and end of a composition. 
Unaided reasoning should be avoided- All this 
is found in Maha Kaurma- 

An unaided inference can operate any where 
to prove any thing- There it is not able to 
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cognise any thing without the help of Agama 
or Veda* “thus it is said in Varaha* 

(But things beyond five senses are not exist¬ 
ing at all. This atheistic tenet is reiuted in 
Moksha thus)-Senien, humour, banyan seed, 
ghee, screening with smoke, revival of past life 
a magnet, the sun-stone, drinking of water absorp¬ 
tion of the dead body in the five elements, 
beseeching gods, in activity coming after death- 
These are evidences sure- It is seen that 
austerities bear fruit- Rig, yajus, sama and 
Atharva, Bharat and Pancharatraka, and Mula 
Ramayana constitute Shastra- Even that 
which follows this, is counted as shastra. But 
that which is different from this is mere mean¬ 
ingless composition and it is not shastra but a 
bad path—thus in Skanda- 

In Mokshadharma he begins with Sankhya, 
yoga, veda and Aranya and then identifying 
Pancharatra with veda asserts the validity of 
pancharatras only, and shows that others represent 
different sense. 

The compound is to be dissolved 

as Bahu Vrihih and not as Tatpurusha. 

Bhavadeeps 

Here the contextual connection is ‘iaclusiveness. 
Brahman under enquiry is definedto prove that heis Vishnu, 
That definition is shown to be affected by the logical 
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flaw like undesirable extension. Hence this is included 
in sbastra* Or the link is objeciionary. Because here 
in the Purvapaksba an objection is raised against the 
Contents of the previous Adhikarana. 

'Others* in BhashyUvmeans ‘Other than Vishnu. 
Sutra mentions ‘shastra’ to be the source of knowledge 
which excludes as sources both inference and Pasbupata 
Agama and others. For both of them aTe condemned 
as ‘ill assorted sources*. And Pratyaksba is uncalled 
for in this context. 

An'iimana or inference that is referred to is:- The 
disputed is having a change; because it is a product, like 
a pot. Thus when the creator is proved, popular fame fixes 
him to be some god, like Rudra* The two shruties quoted 
and> prove the inference to be invalid* 

But the inference does not prove conclusively Vishnu 
to be the creator. This shows that the termination 

(sr^niqg':) is used in the sense of ‘instrumental’. 
Therefore it is stated in Nyaya Vivarana- isst?! 

that this definition of Brahman is common 
to Rudra and others. This is also interpreted as 
?TUT 3RnR»T This causality can easily be proved 

to be even in Rudra and others. * 

The sutra affords a syllogism which when fully 
developed assumes this form: The authorship of creat¬ 
ion is not within the reach of inference; for it is known 
only through shastra as Dharma and Adhatma- So 
Dharma is an. instance in which both sadhya and 
sadhana must be found. gu;: This defi¬ 

nition of Dharma itself proves that for Dharma the 
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only source of knowledge is shastra. Hetu is proved 
to be found there. As forsadhya srffrrR it is 

>;» V 

proved by the very definition of Dharma« srsr: 

?!>?:• Dharma in an entity warranted by an. injunctionary 
sentence, ( ) and means 

SfiTtor. The proof is the injunction and not an inference. 

Shastra comprises the four vedas and Smrities also 
that follow them. They all purport to mean Vishnu in 
the highest primary sense though in the lowest primary 
sense they connote Dharma and other things. So you 
should not doubt the absence of in 

Dharma the chosen instance. 

Ragbav^dra derives the word ^rrTTTir Now this word 
is used in the, aiJR’T ^ft'TTW? thus frRrsp'TTr^r^ locative 
to show purpose of getting Moksha. Even if Brahman 
were to be known through upanisbad still inference, with 
the help of Vedas stretches its hand to grasp the highest 
reality: yet it is not an independent and reliable instrument 
of knowledge to apprehend Brahman. 

In Bhasya ‘any other good instrument’ is explained as 
the Pratyaksha of Yashoda-Her vision of the whole unive. 
rse in the mouth of shri Krishna,# When aided by shruti 
this Pratyaksha rises to the status of highest proof. 

Now in the Bbasbya begins the refutation of atheistic 
theory. But it is objected that this topic has not context¬ 
ual connection with sutra. This wild diversion is not 
tolerated, in sutra-literature* 

This objection is waved by stating that there is vital 
connection between the refutation of atheism and tbg 
sutra text. In the Sutra shastra is said to be the means of 
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knowing imperceptibJe things. The atheistic positivist 
recognises only perception as instrument of knowledge to 
the exclusion of inference and verbal testimony. So the 
Bhashya Kara proves the existence of things beyond senses 
and incidentally the necessity of accepting inference and 
word as means of knowledge. Thus the validity of sbastro 
that had been questioned is proved by this refutation. 
This refutation is not a disconnected diversion. 

Raghavendta pertinently puts a note here that this 
quotath>n is of no use to the atheist himself. But the 
followers will find some light and hence it is quoted. 

'Whert Anumnn has no reliable validity, when shastra 
alone is the reliable source of knowledge, of things 
beyond senses- Shastra may mean Pashup^a and other 
sbastras which declare Rudta and others as the cause 
of creation. So Rudra and others at least share this 
status of being the cause with Vishnu, which may be 
adjusted by difference of time or place. Hence Vishnu 
is not the sole cause of creation. 

But shastra is stated to comprise Vedas and Smrities 
and puranas that are - faithful to the original sources, 
'so Pasbupata and other Agamas running contrary to 
these cannot claim the status of sbastras. So Vishnu 
remains to be the undisputed cause of creation warran¬ 
ted by the defined sbastras. 

Here Bhashyakar quotes Mahabharat to corroborate 
the definition of shastra. Raghavendra gives the context 
to make the' meaning clear. Janamejaya asks whether 
Sankbya and yoga Pashuapata and Aranyaka propound 
.the same system of thought or different sysiems. To 
this Vaishampayaca replies that the systems are differ¬ 
ent without doubt. Then he names the different sys- 
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; {emetisers aitiong whom he mentions Narayana who 
" personally recited the whole of Pancharatragama. Among 
; all these systems of thought, the one propounded in 
' this Agama stands supreme Here‘Among these systems’ 
means either with reference to one group consisting of 
sankhya, yoga, and Pashupata or to the group of Veda 
and Aranyaka, Otherwise ‘supreme among these’ does 
not fit in as it is superiority with reference to some* 
Again this Pancharatra is not mentioned before. But in 
the conclusion it is said to be the best among these 
instruments .of knowledge So Pancharatra must have 
been included and implied in the first group or in the 
second group. If in the first, then Pancharatra will be 
pitted against Veda which is not reasonable. For a system 
standing against Veda loses all validity andfclaim of an 
instrument; and hence cannot rise superior to the veda 
So Pancharatra must have been included in the second 
group. 

This is a very subtle argument of interpretation. 
Suppose at the end only ihe validity of the veda had 
been asserted. Then there need be no necessity of the 
Panchahatra being valid. For Pancbaratra might have 
been based no some thing other ihan vida, or though 
based on veda it might be invalid. Hence the.vVSlidity 
of Pancharatra is asserted and then automatically the, 
validity of veda is proved as it is the basis of 
Pancharatra 

Raghavendra never stops till all the hidden impli¬ 
cations arc brought out. lathe sutra 571?^aiffTcarcf is 
used and it is explained in the Bhashya as atfiT* RtTitr 
3 T?iT and Jayateertha makes it still more clear by explain, 
ing as Now Raghavendra reveals the 
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meaningfol significance and logical propriety of each of ?! 
the constituents of the expression. means only ■ 

‘cause’ and not ‘cause of knowledge’; but is added, 
as it is syntactically compatible with ‘cause’. 

cannot be dissolved as Tatpurusha as 
Brahman cannot be the cause of sharsta. Besides in %?. 
second sutra Brahman was stated to be ‘the cause of 3 
creation’; and now natually an evidence in this respect 3 
is expected and not its birth. 

Here irnr is used as ‘means’ and not in abstract, 
therefore will mislead us: hence is used. ' 

Thus Raghavendra continueB this elucidation till the ; 

full significance is revealed in all its richness. 

shastrayonitwadhikarana 

Tattva Manjari : 

Vishnu alone cannot be proved to be the cause of i 

creation. For Rudra add others also can be proved to be 

the cause of creation. In Anubhashya Acharya paraphrases 

by armiftfer* Vishnu' is declared to be the ? 
cause in Agama- Which is derived as an aTsrfi ? 

Agamas consist of vedas and works ! 

following vedas. 

In Sudha it is derived differently. One declared by 
Agama is Vishnu as all-doer and he is not to be inferred 
by reasoning. Rudra and others referred to by Pashupata 
are not asserted by Agama as derived before. Mor can 
Anumana prove it as it is beyond sense, 

Tantra Deepika : 

Really speaking it ought to be (But 

is substituted in the place of^? only to show that this 
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iH' ’ 

lijexpression takes into cognisance the sinriti 

%( ) which uses the word ^t^sf which 

^',.:«xcludes both Pasbupata and AHuman or inference. As 
I shastra refers to Veda .which is free from any defect, it 
i does not give any scope to ^rr or wrong knowledge. 

Nya-Muktavali; 

Ragbavendra shows his superb skill in the art of 
^. presentation in Nyeya Muktavali. This Adhikarana 
fjemoves the doubt of over extension of the definition in 
: the previous sutra. Hence it is in the natural sequence of 
: :the thought of the previous sutra. That the cause of 
creation is whether Vishnu or some one elese is the doubt. 
That this causality may be extended to even others is Purva 
■paksha. For by inference even Shiva can be proved to be 
the cause of creation. Looking at a piece of product you 
can generally infer the producer. Then the shruti 

denies the validity ofiinferecc in such matters and 
establishes Vishuu as the cause of creation. Or on the 
'strength of Pashupatagama Shiva is infened as the cause 
of creation, he being Omniscient. His omniscience is 
proved by Agama. Or by unaided Anuiran one of everla¬ 
sting knowledge, desire or will and effort might be inferred 
as the agent cause of creation. This agent is not accepted 
as Vishnu. Therefore Shiva, who is accepted as destroyer, 
can also be the agent cause. Shrutics being contradicted 
by the said inferences warrant Vishnu also to be the cause. 

The second Purvapaksba is that Shiva is the agent 
cause on the strength of Pashupatashastra of undese¬ 
crated validity. Authorles's Veda might prove Vishnu 
to be the cause which does not deprive Shiva of his 
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claim to be the cause as both at different times and 
place might enjoy that privilege- 

The result of these two kinds of objection proves 
that the sole dper-ship of all is never to be found. If 
it is limited doership of some then definition is over¬ 
extended to some undesirable things. 

, Now the stdhanta is that the first Purvapaksha is 
not valid because just as taste atid smell are beyond 
the reach of the eye, so also inferences of this type 
not based on vedas, cannot be valid in matters of world 
cause. Such baseless inferences can also prove a hare to 
be horned. So they are disqualified to prove anv thing 
conclusively. Now in the second, the Shruti of undisputed 
validity which upholds the inference disproves the Validity 
of the Shivagama and inference based on this Agama is 
disqualified to prove any thing and hence Vishnu alone 
is the agent cause, of the world. Of these two Purva 
Paksbas one is based on Bhasbya and another on 
Anu Vyakkyana. 

Praksha. 

Chaodrika also takes up the question of ‘thought- 
link’ between the previous Adhikarana and this Adhika- 
rana. Here the question is more comprehnsively and 
exhaustively treated. A co-ordinated statement referring 
to main works on this topic has been formed. 

Ragbavendra suggests three types of links : I) This 
Adhikarana has been started based on the previous. So 
the bads and the based is the link. 2) When the present 
is there the previous one stands proved: cause and effect 
is the link. 3) The previous statement is objected as 
over extensive and then the objection is waved. The 
link is objectionary. The result is the removal of over | 

; j 
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exlensioQi la Sudha^ and' Tattvaprakasbi^a theit ig 
5hc reference to this- overextCQtioQ.' in Nyaya vivaranatii 
Tika it is said-^.overjexteasitHj is sppareat. R-eally speak 
world-eausaiity - might be possible: evep in a specially 
qualified Jeeva and hence it is not heoessaTy to conceive 
an extraordinary Being.” Here Purvapaksha is formed by 
. deny jag, the ancotBiiion entity called; Visboniv This may 
be considered as- another alternative its framing 
Butvapaksba. 

If is argued iii this Adbikarnna that Sadagamas called' 
Shastfa is the toeans of knowledge and not Anumana 
nor Doragatphs;; IfSo there .is Tautology, For as here, 
there in Smritj'adbikariioa also the Diiraganias I ike sankhya 
Pa^sbupata and' 'others' are condemned* Many attempts 
to' remove this faiutblegy by mentiohihg difference in the 
edhtexts' Hcy baV4' b^'eo shown to be; futile. 

Chandrikakara ,tries to explain away this tautology in ' 
four ways. First he bases the explanation on the sutra. In 
Srorityadbikarana, Pur.va'Paksba is raised depeeding upon 
Pasbupata^ Baudha and JfainaV 'Sidhania is given depending 
upon ipancharatra anddSbarata-: Here' in this sutra Pur* 
va-paksba ; is raised-depending on inference and smriii 
and; Sidhantra is stated - depending upon shastra or 
shruti and smriti. i This is clearly indicated by the wbrd 
sfraFirfcr'in thaf‘ sutra and in'this sutra.' 

Or in this sutra pUi'Vapaksba is based 'on inference 
and sidbanta is dedlarifd by ' proving its? incapacity. But 
there in that su'tfa pufvapaksba is raised depending upon - 
the shaivaganias and sidhanta is declared by proving their 
invalidity. 

While; thus discuskisg' one of'ithese alternatives, 
chaodrikakarn: says that herein th is sutra' purva pakshll 



consists of the possibiliiy of' others also sharing the-| 
causality of the world with Vishnu; while sidhapta ‘ I 
limits it to Vishnu onlyi ' There purvapaiksha declares' I 
impossibility of Vishnu being the cause of the world and 
^idhasti asserts that Vishnu is the cause of the world. 

In this context., Vishnu is referred to as the creator ’ 
of the Whole world. But to enable Shiva to share 
it‘whole of the world’is the world to besircated only’ or 
Vishnu has. the capacity to create (the world.) Thus in 
Shruti Shiva is denied that right and in Agama, Vishnu is; . 
denied that right. This is explained by .accepting Meem- . ] 
ahsic' rule of ipterpretaiion At the end of the second'■ } 
Adhyaya. ' Tautology in the form of repetition doe^ not; j 
create a distinction between two actsj they only ^create 
difference in the perfoirmence of hply acts,: Thus in different ,; 
branches the holy rites with different names, forms etc;: are 
not counted as different,acts.; , ^ ^ i 

So also their deprecation of others amounts to the 
praise of the thing enjoined: Here also in the ffrst sutra sttir ' 
rcfeis.to only that wptld^ which is to be created by Vishnu; \ 
Henpe Vishnu is,the. creator of v afew of ■ the- things' and 
this limited definition ,is; enqually applicable to Shiva-' ' 
Therefpre. there ,is overextension of the definition. Bu^ 
Vishnu is the creator ofthe .unrestiicted world, then that 
definition is npt. applicable to any onip. This is the 
Sidhanta. But there Vishnu, is, not the cause of creation. 
Definition is hot found applicable to anything anff hence 
it is affected with the defect of impossibilty. .But Sidhanti ;^- 
shows it is the exclusive de^itipn of Vishnu. 

Thus whenever a question of t autoiogy arises, this 
is the method of removing it. Now we shall discus^ 
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question of causality, whether it beioogs t6 other# 
also .or only to Vishnu,, Incidently whether this caus- 
, ality is whithin the. reach of inference oi not is also 
taken up for idicussioo. 

Depending upon inferenee' Purvapaksha was raised 
and Ativyapti or over extension was shown. Many, 
objections were raised against inference, but all of them 
;were over ridden- Or inference based On Agania would 
enable him to raise the Purvapaksha At'the end of 
- a long discussion Pnrvapakshakara arrives at a conclusion 
that if the definition of Brahiina is made to comprise 
: the agency of the whole of creation, the definition 
finds no such object to be defined. If it comprises only 
; the agency of creation of a few things, then it is ext- 
I' ended to apply to Shiva and others, 

i; Of a production leads us to the inference that there 
I is an agent of eternal resources of only, knowledge, will 
I and effort. But this agent is not Vishnu; for Vishnu is 
lacccpted as one of infinite resources and perfections, 

I Hence Shiva is already khown''as a destroyer and he 
^becomes • fit as an agent of creation; So there is over 
iextensioh of the definition' of Brahman. This Purva- 
I paksha is Based only bn inference, 

I Shidhanta bases its conclusion on the incapacity of 
l Anumana in apprehending things beyond senses like 
I Brahman and Dharoaa- Hence there is no over extension 
s and the. definition , of Brahman as the agent cause of 
I creation Vis logically sound. ; 

I Here Ragbavendra adds aTohgVh'bte to introduce to 
Itbe reader the relative values of (inference or) Rea- 
Isoning and Revelation in ascertaining the nature of 
|the highest reality. Some one argues that it is not 
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claim of reasooing in apprehending realiiy For no 
doubt io bjs system Anamana or reasoning cannot in* 
fer the agent of creation; yet it is the indicator of 
the import. There is ^no certainly that Shroti .has only 
one import. Just as AnuBoana infers many agenis. in 
.the siupeadous work of creation, also-shr^utics yield¬ 
ing different meanings connote different agents in the 
.work of creation. Therefore' refutation' of logic is un¬ 
warranted and useless. Generally speaking verbal state¬ 
ments have one decisive like 

the desire of the speaker, ho doubt, entertain manv mean¬ 
ings of the sentences, Siidbanti sets all these rules of 
linguistics in order to prove the mantfold meanings be has 
hit" upon, capriciously adtnits many meanings on the 
strength of yoga and Rudhi. Therefore he cannot avoid 
many meanings to ishrutii by adopting different stops and 
splits io sentences- Therefore all causal statements in 
shruti have different imports implying different agents of 
creation. 

TheShidhanti rejoins that inferences not, based on 
‘either perceptioh or shruti cannot prove , ap^lhing about 
insensible things and hence they cannot provide any clue 
regarding the import of shruti. Dry and baseless inferences 
cannot aspire to be the indicators of the import of shruti 
wrhich has irrevocably invalidated the inferences of this 
type. In Tattvaprakashika Jayateerth has clearly stated 
that reasoning has a place in deciding the meaning of 
statements in Upanisjbads, only when they are aided by 
shruti. But independently inferences have no invariable 
validity when operating in the field of things beyond 
senses. 
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Shruties by nature are unequivocal in mening: and 
they signify different meanings: only when warranted by 
other shtuties. There is nothing capricious in vedic exprc- 
ssions» and they conform to certain rules of interpretations. 
New splits and stops too are warranted by Vedas. 

No evidence can be produced in favour of the concept 
of many agents in the creation of the world. On the othen 
hand Vedas in and out of place ciy out at the lop of their 
voice that there is one creator of the world. These agents 
if there are, whether dcpeodent or independent co-operate 
for the creation of this huge, unwieldy and stuperiddus 
universe- 

All except Hari ' are affected with defects like lack 
of freedom which are incompatible with independ¬ 
ent creatorsbip and other extraordinary attributes. Yet 
some one objects that, the Shruti propounding unity of 
agency has been affected adversely by the shruti expressing 
‘assumption of many forms’ proves clearly that .unity 
here is not incompatible with diversity. Therefore Sidhaoti 
also who finds pleasure in repudiating the concept of 
absolute Brahman without the touch of einperical existence, 
finds difficulty in explaining and^ so twists 

it into removing doubt' iegarding difference of parts, 
attributes, deeds, and forms of Vishnu. Hence he too 
has to accept diversity which does not affect unity. 

But this objection also is not sound. ISecause such 
statements as‘Brahman is paly one without the second* 
categorically deny the exi$t<?nce of the second cause of 
creation^ and therefore ruhs. counter to the rititetnent of 
the second cause. This statement of exclusive ageiicy does 
not tolerate any existehce of - a different cahse'from it. 
Hence there is no possibility of many causes existing for 
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creation ai one and the same time. Nor is there the pr)ss. 
ibility of one becoming many Just as in the shruti 
there is the support of the context as the 
■dififerencc on account of attributes and deeds is introduced 
tbere-io, there is no contextual support for one becoming 
many in.the shruti trjpi 

But one Karta or agent assuming many'forms io the 
shruti is cot contradicted, second agent 

in ^ is denied taking the particular names. 

Therefore the other objection also hereby is proved hollow, 
in the shruti 3Trfh’ft#!*Tt?ftcr it is enjoined that each aspirant 
according to eligibility, should select difiTerent attributes 
la Brahman for his upasana or meditation, So also in 
the causal staiements the Shaiva aspirant may assume 
Shiva to be the cause While the Vaishnava may assume 
Vishnu to be the cause. But in Atma reside those attributes 
which are assumed by the aspirant. While difference of 
agency is not a fact referred to in shruti. 

After at). Shiva your cause of creation only a product 
of beginningless Nescience of the respective aspirants and 
though perceived is only illusory as it is contradicted 
by many evidences. Suppose you go and preach and 
persuade every one that Shiva alone is the creator and 
no one else,. Then even if different presons follow your 
advice still there will not be any difference in the object 
of rpeditaiive worship. Hence no one finds difference of 
agencies in the vedic statements of cosmological creations. 

Again there is an objection. Sidhanti in his system 
finds difference of Avatrras of Rama and Krishna stated 
in the Puranas, and reconciles them whiih oneness staling 
that it is merely the prototype of emperical difference 
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based on popular ignorance. In ibe same manner the 
shruti stating one creator might be reconciled with manifold 
creators propounded by systems (tal have teen long 
existing, each one pushing the claim of either Shiva oj 
Vishnu. There is nothing unreal as before. 

There cannot be a counter-objection like the following 
(The Sidhanti in bis system propounds that words like 
and ?r^iT connote bliss par excellence which is unlirnited , 
in nature. But this unlimited nature of bliss is compatible 
with limited nature. In the objection raised there is unreal 
appearing as real and henCfc in the shruti expressing 
oneness of agency also there is unreal appearing as rwl 
which is undesirable- For, the objector contends that the 
Sidhanti in his system propounds that words like and ' 
Wint-connote , bliss par excellence which is unlimited in’- 
nature. Yet the same unlimited bliss means to every one ■ 
only as much of bliss as he can apprehend and feel 
(limited). So also the shruti expressing oneness of agency ' 
may mean to Vaishnavas and Shaivas different agents of 
creation. . . 

To all this objection Raghavendra rejoins that the 
objection only had presumed . non- exist ng statements;cal-- 
culated to invalidate the evidences presented, extracting 
them out of contextual associations. For Bhuma and 
other words do not signify limited bliss as unlimited in . 
nature. He winds up the, subject by siaiing that other, 
ill adduced reasons are proved fallacious in Kamta 
Kodhara by his most respectable Gurupada. 

Raghavendra adds .a note on the interpretation of the 
sutra as given by Advaitin, whO; offers a - 

different thought link of this sutra to the previous 
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one. He contends that in the previous sutra we £od a 
resiatemeDt ( in ?T?f>«tt fTrif^r •) of a cause (of creation) 
adduced.by inference. Hence it is not a . valid evidence. 
On this conclusion the present sutra makes a remark that’ 
the cause of world-creairon, as Brabn a is based on the 
validity of shasiras and not on the validiiy of inference. 

Hence the mcanirg of the suira runs as follows 
Advaiti admits‘’that yoni mtans ‘the means of Knowledge.’ 
But is a Tatporsba compound and' not a Babu.. 

vrevi corbpound a-s understood by Shidhanti- For Tatpurash 
is a more powcfnl compound (as onie of its members is 
pfadhana' or is inaiu white Bahuvreebi has no members of 
its compound as main) than Bahuvrevi tflfsTcSf 

Por shastra is the source of knowledge :• 
and thaf shastjra is valid Therefore the definition of : 
Brahrpan is that he is the cause of world. This interpfe- 
tatioh also implies another interpretation that Brahinah 
being the yoni (Karla or agent) of shastra or the vedas is 
omniscient or all knowing. 

Now this argument is specious as it is not warrented 
by the text of the suira. For the word Shastra in the 
sutra does not,only exciude, inference but also, Duragamas 
(evil intentioned shastTasb Bes des . Tatpurusha: does not 
help us to pro.ve that Biahtnan . is the ; aufhoir/of the vedas. 
Hence to conclude onimiscience of .Brahtnaa on the basis of 
this b^ihg .thfi’author of the vedas is as ridiculous as 
proving that .the mansion is white Tor .the. crow is. black. 
Therefore shidhanti runs to Bahuvrevi 

Beside (the sutra) may be construed as 

is sadhya i and, 

is Hetu; Thus it is notmecessary to make 
sadhya as js .understood in .the second sutra. 
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Agaio the inference is as expressed in qr 
or is it some other statement 7 In the former case there 
f s no question, of contradiction between inference and 
shastraor veda. For iaference only supports vedic statement 
and adds to the strength of its validity. In the latter case, 
there is ho repetition and hence no question of invalidity 
of shruti. Hence there is the defect of over extension of the 
definition and then what thePurvapakshin says stands valid. 

Besides many shruties and smriiies (anciT^^ 'STUitfr*. and 
others) clearly prove, that connotes Vishnu unequivo¬ 
cally. And the shruti is composed of Atma 

meaninig ; VUhaa., Thu§ there are no instances to 
prove that Shiva is the only iinport of shastras. Hence 
the opponent cannot draw the conclusion in favour of 
Shiva. Acharya in his Anuvyakhyana also corroborates 
this view. No doubt some shiuties like* 
have ambiguous; words Jihe which mean Shiva, Yet 
all such words uliimat^^; mean Narayana acpording 
to the prindple >f; sarva. :siama Because they, are 

used with expressions which invariably support the meaning 
of Vishfiii (lilce qxiwtii orHtis synonyms) 

fbf the bthcf interpretatioh of Advaitih f Because 
Brahman the author of veda therefore he is all- knOty- 
ing) if is infested with many defects and hence i t is ‘ conde¬ 
mned outfight. ;; J 

TATTU SAR|A1^1^,A>^ADHIKA»ANA 

" ?r5T?riT5UUIcT " i 

Sutra (The of all the shastras) is 

only that (Vishnu); because it is supported by all 
signs like ^beginning’ and end & which invariably 

signify ^ the inipoft.' 
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Bliasliya : 

Though apparently it is interpreted other¬ 
wise b-y the ignorantj others do not constitute the 
purport of the shastras^ for in the Sutra 

means exegetical marks, which determine the 
purjjort of the Shastra 

/ It is said in Brahat satnhita'--^^^) commen* 
cement:. - conclusion f'3r*qlT?r ) repetitio'n 

novelty fulfilment < laudatory 

or deprecatory words or phrases and 
logical jultificatioB* These are the marks-w hich 
determine the import of the shastra ” 

(Now the meaning-of the whole sotra is)'When 
the whole of the ‘shastra properly explained 
according to all marks ofint^rpretatidh like Shruti 
ling-ietcj we‘g(^/at the phrp'or^^ shastfa which 
is T^shhh Only and hot feudra.. “Bhnttl ordains 
all actions to be consecrated to me and ascribes 
all rich attributes to me, I am declared to have 
many forms; Prinking/wine and other things are 
prohibited because ’they ;are'disliked hy “me This 
secret meaning I alone know and no ohe else 
knows it” it is stated in Bhagav^^ 

BhaTadeepa : 

The thought iibk of this Adhikarafe is of the'type of 
objection raised on! the -.conclusion of : the previous 
Adbikarana. For -the Suryapakasha rs ; raised on-that. 
'Of others’in Bhashya suggests that others (than ^ishnu) 



c! ai m cansallty ^ of the uhivl^se; Anii Here only one 
belonging to the opposite camp is suggested^ So Ragha- 
vendra suggests that thpugb .cnany n^ire there clalping 
causality of the universe: against • Vishnu; .stili 
they arc to be refuted one by one.,.f;p;rt^^^ 

sRUsp) at a time you ejapne^t ei}SPg« ypurgeilf 
with many in di,$p,u$sioa* But you can n)ec,!,ooo,,Qbj€ctio'n 
at a tipie ;"‘causp,lity of Vishnu alone or pf Shiva alsp» 
of Vis^n, ■ alpne.or of > H-iranyp'garbh also’ Purvapaksba 
also shpuld^ ibe framed' accordingly. Therefore ajfU’fn is 
singular in Jep^a. Thou^ there pre many tp , bp pontro- 
vertcd» yet thp^ nf^d not, face th®™ % single bont. 

Here the^tojpic td'bc discussed is ^‘The cause of world 
creation to-be aacertained-by the sbastras only”. Is the cause- 
Vishnu or some one else ? This is the doubt. The caiise 
fp.rdpn.btj.»,tj^psuppprt ;pf statenient« upholding, both 
' aides. , f . fTh? 'Wdrd,, ‘Sap;i any ay a* iii. , the .hpU® 

means ip/ its inptfhpasnt^i' vdefiyation, copipienceinent 
and other things which determine the syntactical meaning 
■or purport of a-sentehce, ' This pr'oe^ must set aside not 
only -ShaStiras like Pashupata and others, biit also the 
appaTentinterpretation of fheVedas. For in Nyayavivarana 
itUs stated''4bat to be oalied tprOpounded in shastiras* it 
-snuSt bavebePn propounded'inVashupata fihastraaiDd. others, 
‘And others;inciude Saura, Hhiranya garbha and Shakteya 
as well'm appareiiit-irieaiibitfif'&f the Vedas also. Accordingly 
in Bhashya,' Aeharya states the ignorant* whioh-incliides 
Pasbapata and others Which imply apparent interpretations. 
Or the word arfq in Bhashya in its conjuctionary capacity 
includes appareat meanings. Thus puryapaksha is based 
on both the sources; This is ' RaghavenSra’s contribution 
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which briags about consensus of opinion among different 
works of the same author (Bhashya and Nyayavivarana of 
Acharya). He delves deep into the interpretations of 
words used in the words Of Bhashya. But Raghavendra 
is a great lover* of'Brevity and fears prolixity■ 

Therefore he throws the whole 

burden on Chahdrika. 

Now bereis raised an objection. What is the reason 
of discarding the claiths of others like Rudra, as the cause 
of creation propounded in the shastras, by siihply Stating 
. that they ate the interpretations of the ignorant layinen ?. 

- The answeir to this iquestion is given bjl the Word 
in the siitriBi Tbafis proved to be the cause of creation 
which is warranted by the. shastras, supported^.by thcoanons 
. of interpretations like commencement and conclusion and 
others.. 

But shastras, being Rig, Yajus, and Arhurva, propound 
only Karma and they are not expected to deal with Brahman. 
Hence the shastras cannot have the'purport of Brahman. 

Therefore Acharya;; in his Bhashya quotes; a verse 
which .means that though ^propppiidiDg Karma,, shastras 
cpnseciaies it to Harij; H|nee, they all eulogise; Hari's 
attributes only, when, they jenjoin certain Kaima to do. 
Why they .prohibit pertain pthers; \ die prohibitiDn is there 
because those are,disliked by Hiiai* This is explained more 
clearly thus.. Surapana is pro^bited ^because Suras are the 
rich attributes of Hari; and their Pana is ascribing them to 
oneself. Thus ascribing to oneself the rich attributes of 
Hari is a grievous offense to: Hari and this is prohibited- 
Thus all vedic statements in the form of ordaining and 
probibitiog really piirport to refer to Hari. 
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j, ;; . : Shri Raghavendra winds iip ths whole discussion thus: 
f Brahtqan, who is to be inves'igated, is , defined as one 
ihaviug Jnnumerable attributes in the first instance. In 
I order to prove it Brahman is: then defined as the cause of 
y creation and;Other things. Bui.to prGve;.hjro»,the sole cause 
of creation be should be shown to be the main , purport of 
all the shastras only by accepting ^e theory that: Brahman 
is the chief primary sense of every word. Acharya in his 
Anuvyakhyana corroborates the same fact. 

Still granting that all canons of interpretatiphs warrant 
V that Brahaian is the : priinary meaning. Yet!if may he 
in soine parts of yedas and not ip ali parts. So Brahinah 
cannot be claimed ..to be the chief import of the whole of 
the yedas. This objeepon is npt sound- For it is the nature 
,9f the,yedas to beiuniforin in Jts import and significance. 
Self contradiction has not entered into the vedic. compos¬ 
ition For Vedic Composition is uniforiu in 

meaning- 

Nyaya Maktavali: . V 

Raghayendra puts the whole of the discussion in a 
compact, succinct and consistent fi'rrn of fofihai logic. The 
sangati or coDDectiye link is logical sequence. For in the 
previous Adhikarana it^ wasproved tbap ihe cause of cre» 
atipi could be gathered only from the import of all the 
shastras. Now that cause of creation is Vishnu or sPme 
one else. The .puryaj>aksha is that shastras, as their general 
iinpoii, deciaie. ihat Rudra and others can claim to be that 
cause. For Shaiva and other Againas being commentaries 
pT the vedas, show that the vedas purport to have RudrS 
as the cause of creation; because ( heir commentary ShiVa- 
gama unequivocally declares Shiva to be the cause of crea¬ 
tion, i For the purport of the-original is made more clear 
by its commentary on it. But the Shaivagamas are proved 



invalid as t&e insttunaents of knowledge. This o^feetion i 
cannot stand loiig; for it is agreed on all hands tbat^or-igi-f^ 
inals or viedas are valid and cooinientaiiies on such’■ valid’t 
bHgin^aisi hotTunhidg cOn=tfafy to othet evidences-dO not 
TC'quife otiier - ieasOns ' ■ to eottflftn = their ' valMity;;'; 
il^bseii^' cOntfadic tions Wom o ther sources is itnplied 'x 
% the'statement that-'‘‘Apprehension of Brahmad candOt 
be reached by reasoning”. • \ 

But Still Pancharatragama and others show'VishDU ! 
a,l8o to be. the cadse. Thus the import of the Vedas Cannot ^ 
‘be ascertaiDcd'. This objectibn can be aaved by aliOTmeht S; 
ctf difieient world to each gbd. Bbt even then. ViShnu | 
alOdn cannot be proved to be the cause of the world! He 
will'be phe of the many that are the causes of creation, 
pof it is So Very difficult to asceftain priority and strength I; 
of cach' cahOn Of mterpretatipn like over' others. ; 
Hence the exact import of the vedas cannot be asceHaioed- 
This is the purvapaksha raised according to Nyaya 
Vivarana. 

But there is another pUrvapaksha also, as raised in 
Bhashya. Veda .and other shastras propound hdidr.B, and 
Olh^ra as; tlie cause, of creatipn. As there ara: not .epntfad- 
ipiipns comihg' frpin contyaTy staiements Rjudra is the 
jip port of the ■ shasfras.. Siatem.eii.ts connoitihg . Vrsbnu 
f^ppqt^' Ihyali^te sha iyas .staieinents as the reverse also 
la !-pb^s|bie,'; For j bpih; .statemenits are" bf' egUal..strength, 
i^th .:the .atateniehjliS... fetnain'.viiid 

hacbnao':'.Qad^? -f I'tf'niat 

it his IS the puryapapma! raised pn the strength b f appareni 
.meahiog pf thbwpaas* "-.IV . ■ .1./ . . 

‘ On^tilT^ere is ianother Variety of purvapaksha:' It 
edjbn6l "he<' eOnt«nded'’-’:that'' thnvednsn'annot-ha've-n nettled 
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iiaipijrt 'as thV' shSivaganias are considered iiivd^ For 
feeven io ve.da, Rudra is stated to be the cause-Of creation. 
.fe;Depending;Updn.-the apparent jpeaaipg pf |the vedas ..0ere 
>18 pnljjf ,op,e pufvapa^sha, Thisas the, ppinipn pf jayatce- 
: .:r{ha/as e^pressfd jn.Tattyaprafe^'shi But the, first ^plter- 
• native, isjfpr twp Purva Pakshjas as expressed. m Sudha. 

j Raghavendra thus' combines al I shades of pplnion for 
{• the review of- the readers. 6’ut these are not cbntradictbiy' 
i; afveach'other. Tbey arepaiy corDplernentaryiOf- ea^ other. 

V Yet they are fall ,arraiiigej(i bpfore-t;b,e bar of judgepient fqs, 
the assessment of; valuatLpn They only cpustitjutei different 
angles ofwision whUe-^^ the Brahrnasutras. When 

J thus: •understood / they •;^ofojd ; {richness pf iDeani.og and. 
{ Raghavendra brings them together with this view, ,in, mipd.'^ 

Now sidhania reveals the real meaning of the suttas* 
There .ate two puiv.a,^paksbas; one is .based pn the .Agamas 
and another is ^ppn the (apparent), jheapibgr; And, 
both these are proyed tb;be :iiiiireaSoiiabie. Hence 
also dbte .‘hot Sthiid'{ the test. Hence the ’defiriitlon that 
Brahman is the cause 6? ci‘eatibn‘eiev, i8^^&^ 

: For i'u veda; there airc apphrently• cb ntrary stateihent s-^'.tvhidh ■ 
most be recpficiled rntpra' consistent' stat^^^ 
reht'phrpoH. NoW tbe'shaiva AganihB ■‘WhicK claiiii' to'be 
the ‘fhRhful cbmmeDihHes oh vedh are ""prbved -to bc-- 
ihyhiid.' They' cahiapt he accepted eyeh as authotised cPih- 
mentaries oh yedis,^■ edh’tfaditted' 
dir^ti^ •1by'‘Sther evidences. ’''.yet ihey''e'ffehd'the' cihohrP'f' 
.intetpretatiohl-.a^ enCh.,,,,'circurnH®h'cee' “‘i^jpeireht'' 

■ mea'mhg'''dbes h6'r‘'yieid{lne‘cbhip'rehenHvte.’puypt^^ 
whole of the yyorkt $hch commentaries which' 'db^ m^ 
express ihesgfst dr purppbt of the'Whole of ithe workvcahnot 
be an ehicidatibn of ituiMexh aBcfiticaivappareut ^^ning , 
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is only the pr^pduct pf ignorant and hence not competent 
to lead to exact decision. 

^ 'BeVides d tfoinnicnthry cao arrive ai the central piiriiort' 
of Vhe original dniy through'tbe^^a thieicahOhs 

of interpretation; through tvhich alone 'the pWpdrt hf' 
veda is to be ' asceftainedi Instead of' ;fhis rduhd ‘ abotit' 
\y,ay, why not japprbach veda directly whh the aid of 
canons of intcrpretatioD and arrive aLthe p^^^^ 

When presSed^ thd&: one approaches the'v&das and comrt^^ 
t^b khowthat yishoti tslonejisi^ t^ 

ibhs of the w^ Thus all shastras in theit highest^ 
primary sense fhatVishnu albne'isthe prir^ 

of crciVidjii i>f the world. ; "Hence all -the ‘ objections raised 
as'purvapakidia dre'uhtenabie."'/"" vciv, }H^ 

Tattva-Manjari ■; 

Raghayendira ; here has paid more atteniiGh to the 
interpretation Vpf the stitra Now the Purvapa- - 

ksha iSj-jnsta^ yishDu is .aeciajqaed as sole catise'bf 
creation as |e,ing;whrran:ied by thb pr shastras ’ ^ 

intefpreJed..by;jRah'cH^^^^^ ;%;,.aiso,,' R.ndra 

tp,fee^the.sple,;Oause t>f'creatibn^:' as ",hem^^ 
Aganja8;.asv-intfirpxet^^^^^^^^ the^'jPasbypa^^^^ Ttjs ;.,cpnfljc.t'' 

c.aniba,recp;^imj^d"iy^statijig''t^ai hpth "are 'causes atdj^ereht 
period 'r9-^ r? ■ P^M '1,^? I^samas..' declare yishn'u'': 

to,be; tbe,,i^u.snand{a0bther part :;d^ 

^^hbw'^; yjshnn 

n^digpuigd ageyiwell, can share^his ’ 
sayjBre(ighty«9|!fr'|^|hl3?P?^P?:, t%PsUgH. ;’ci 
dispensations bf'ihi'^bridi^ ' 

j^w^the^ sotra*:. I^fhtesstbis■objection. - : 3jhe- ^sutrai i:s ^ 
cohetrued- -as ■ 
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canons of interpretations like ; 3 q^ and 
means ‘these should be applied critically examining their 
relative strength or signifying of the meaning.’ That which 
is the mepning in its primary connotation and which, is the 
subjectWimp'ort bf the whole sentence after the applicat¬ 
ion of these'canohs of interpretation observing the rule of 
priority based on; the relative strength of sighisficatibn, 
is the incoDtrovertibfe ; and irrefutable purport of the 
Agama. Such, a purport,, critically exaihioed and verified 
is Vishnu alone and not any one else. Now is construed 
with arppt also and means, that which is the subject of the 

whole of: sbastra or, Agama, conveyed by the highest 
primary process of connotation* The.Pashupala way of 
interpretation or the apparent meaning does not stand. This 
severe test as. it not come through this critical process 
While Pancharatra follows the same marks of interpretation 
as are shown in the vedas while Pashupatas run counter to 
v<dic marks of .interpretation. Thus this critical sehse of the 
vedas in their eatirety through the process of primary 
connotation, results in showing that Vishnu alone is the 
cauie of creation of the world, and wards off the possibility 
of over extension of the definition of Brahman as the main 
source of aU dispensations of the world. 

Tantra deepifca : 

There is nothing new to be adde4 to what has been 
already said abpnt this 'sutra. But the way of saying is 
different hete. “In this Adhikarana, in order to ward off 
over extension of the definition of firahmah, it is going io 
?be proved ihtit Vishnu..aione is the cause of world creation 
as known from the shastras, “Properly speaking the cause 
.of world creation 4 s known ffpm, the shastras”. Ptoperly 
spcitiog the plurar(trh^ 5 r^:) must be used. In its place 
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singular is used with reference to many canons 
of interpretations^ For all those marks of meaning, 
without any conflict conjointly convey Vishnu as the one 
import of (he shastras. 

Another n^^ ** raised here. The word is 

implied in the sutra ) and; takes, a long 

jump like the leap of the. frog and lands; in this sutrai So 
there would have been no nccessUy for expressing cT^ here 
But there is some purpose to serve, 
/must be construed with and hence the necessity of new 
expression. Suppose there is no expressed, Then ^ 
would be construed With ?rH«^tcr and then it would be 
^TJT^qrw or Brahman is In this const 

ruction the possibility of Rudfa also being the cause warr¬ 
anted by the apparent meaning is hot; denied- So ^ must 
be used with or ; Apd yishnu will be! the exclusive 
cause of creation. No doubt there is sTr^iT; But its purpose 
of use is exhausted immediately it connotes and other 
canons of interpretation. 

Prakasba : 

Cbandrikakara lays out the plan of discussion in this 
Adbikarana. The follhwing are the points at issue raised 
on the decisions arrived at in the previous Adbikarana. 
1) Whether others also are known to be the cause of 
creation from the source of shastras or Vishnu alone 
is known to be the cause of creation from the 
shastras. 2) For this purpose whether the purport of the 
vedas is to be arrived at by the aid of Shaiva and other 
:Agamas of by the aid of the canons of interpretation like 
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aad others. 3) And for thi,s purpose whether it is 
possible to settle the scale of relative strength of the canons 
of interpretation or not.. 

Raghavendra adds an ex planatory note to this plan 
of discussion. Sbastra means all the vedas and the works ' 
that follo w the purport of i the vedas^ ‘ But here the works 
that follow the vedas are to be shown separately. Hence 
the word is used in the ^ense of If Sfaaiva and 

other such Agahias depide the purport of the vedas, then 
‘others only’ would be; deterinined as the cause of creation - 
and not ‘even others’. Tlien what is the use of ‘even’ in the 
first aiternative^? ■ Hence Shaivadi means Shatva, Hatranya 
Garbha,; Sankhya^v.Saura and Pancharatra, which includes 
Vishnu also among the claimants. 

In the third issue if the scale of relative strength of 
the canons of' interpretation cannot be established, then 
the import of the yeda cannot be decided by their applicat¬ 
ion, then Shaiva; and Pancharatra Agatpas would run to 
decide the import of the vedas, and ‘even pthets* Would bh 
the claimants ^s tke result of Purvapaksha. When such 
scale of relative strength of the canons of interpretation can 
be established, then they alone can decide the import which 
is Vishnu alone is the cause of creation. 

This discussion is based on the method of Purva 
Paksha as rapresentfed in Nyaya Vivafana. Biit the discuss¬ 
ion based on the method of Furvapaksha as represented in , 
Bhasbya is like the following , After the first issue, for 
that purpose whether tbb apparent meaning of the vedas 
should be accepted or the resultant decision cording after a 
consideration of what has cOme before and what has 
come after; it should be accepted. This,is the second issue. 
Tne third issue is that whether where the apparent meaning 
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is given op, the real and uncontradicted meaning of the 
vedas is revealed or not. 

If then two different sets of objections are to be refuted 
in this Adhikarana, it will have two subjects. But this is 
not a sound objection. For the Sidhanata while setting 
aside these objections^ sticks to one view point, that^ 
decision of the ultimate meaning of the vedas is arrived at 
by the application of canons of interpretation like 
and But this will not create any division in 

Adhikarana. That is how the topic has been discussed in 
Sudha. But According to Tika (Tattva prakasbika) Agama 
along with apparaot meaning is to be lakien as one alter¬ 
native. Hence there is only one refutation and there is no 
scope even for doubt of the Adhikarana being divided 
into two subjects. 

This is the way Raghavendra analyses, and explains, 
what has been said in the original. He brings all the 
references to bear upon the text to prepare an enlightening 
back ground against which ^ the subject matter is made to 
stand in clear demaikations. What a vast world of mean¬ 
ing is hidden behind the statements in the original, he 
shows in bis gloss on the text. His explanations are not 
dead verbose, but living sparks of truth that are thrown 
out, from the dark pits. 

We shall choose another spot , where Raghavendra 
shows his skill of exposition. PurYapakshakara tries to 
make holes in the fortifications of the sidbanti. The canons 
of interpretations are not, he contends, infallible instru¬ 
ments of fishing but purport from the vedas. The purva- 
pakshin explains his position thus, 

‘‘Prajapati took a horse to varuna—he gave that horse 
to varuna and took the disease ofdropsy from him.” At 
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■the begiuning as it is said nffsipTfa". there is 

:,for 515 : or donor, 3T5^I5|; srf?riT|V?TT5T—. At the end 

jthere is for the receiver. Thus we find one source like 
is found set against an other source One 

ycannot contradict the other as both are of equal strength, 
. when no other evidence goes to the side of one of these 
two and upsets the balance. No doubt ‘the commence¬ 
ment has no contradictor yet born to him and hence 
naturally is superior in strength to ‘conclusion’ \et in 
certain other contexts the conclusion’ is dubbed with 
vsiip^iior strenqth. When arqs#? or interruption comes it iS 
; the last that is stronger then the first. This discussed in 
Wleemansa sutras in the Vl Adhyaya'5th pad a and 18th 
Adhikarana, jwsffivq' 

Raghavendra supplies all ellipses and explains the 
sutra. Thus, the context is, first there is apfs#? or interrup- 
V tioh from and then from srfe|raf. Then the doubt 

l arises: should there, be atonement to expiate the first fault 
: of Tidgata or that of Pratiharta ? Raghavendra explains 
; the irnplications of this doubt and its removal. The saerifi- 
j cial priests would move in Pratassavana out of thesarificial 
;;mandap* There they must move in file one behind the other 
like the row of ants. While moving thus in file, one 
; behind, should hold the end of the dhoti of the one in 
Tront which is tucked in the waist-band behind, of the 
; one going before. While thus going if by illuck the Prati¬ 
harta allows the end tucked in the waist band of the one in 
front .then in that very sacrifice he must part with all. If 
Udgata commits this fault he must finish the ss^rifice 
;begun, without j giving Daxina and perform a new one, as 
expiation for this fault, and finish it by paying the same 
'Daxina. 
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When these two faults follow in succession in the same, 
performance should the atonement be equal to the first 
fault or to the last fault or should it be optional ? Then 
Sidbanta follows that the former is not so powerful as to 
set aside the latter Apachada (lapse) is and atonement is 
Now the knowledge of the first atonement is hot 
able to hinder the origination of the knowledge of, the last 
atonement. Because sbastra recognises its origination and 
is endorsed by experience. But the knowledge of the last 
atonement is being originated by contradicting the know¬ 
ledge of the first atonement. Ther e l ore ii is proved that 
the knowledge; of the first atonement is false. But the 
knowledge of the last atonement stands uncontradicted. 
We should not go to the length of saying that the knowledge 
of the last atonement is being contradicted by the contrary 
kn owledge of the first atoneu eat. For had it been, so the. . 
knowledge of the last atonement would not have risen. , 
Therefore the knowledge of the first (or upakrama) is 
prove;d weak and is contradicted by the knowledge of the 
last atonemeni (upasaihbara). Hence it is proved that ' 
atonement tor the last lapse should be uderiakeh, in pre 
fctence to the first lapse- 

It is the Purvapakshhkafa who has adduced these ; 
arguments to prove the incapacity of upakarama and others ;i 
to settle the imp'drt Of a passagBi Now be proved Upsam- i 
bafa to be more powerful, than Upakrama. Next he shows i 
that in certain Other contexts upakrama is held more ^ 
poyverful than Upasatnhara. Hence they are not reliable ; 
guides to reach the import of a passage. 

He shows that context in which upakarama is found ? 
more powerful. It is heard in that “t 3 =s^ i 

Now does this I 
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or ‘loudlness* belong to the hjmns or to the veda ? In 
the enjoining statements like 

others which mean Mantra or hymns, are used; and hence 
loudlioess belong to Mantras* Then Adhvaryus recite 
hymns from yajarveda; these also being Richas or hymns 
must be recited lotildy; and' not as enjoined or ‘in a 
low voice.’ But this objection is not sound. For sri#: 
is upakrama and irsr^fT upasamhara. Upakrama is 
more powerful because it has no contradiciting agent yet 
born for,it. So upasamhara is to be jed by Upakrama apd 
to be adjusted to the needs of upakrama. Now in:.Upe* 
krama the word veda (s used and therefore loudlin^sr,etc 
belongs to the veda and not to Mantra, , So Richa in the 
injunction means, Veda and riot Mantra. Hence Richas 
I borri of yajuTveda must ' be recited in low tone. Thus 
f upakrairia supersedes upasamhara. PurVapakshi thus 
t contends that there is no settled scale of strength among 
! the canons of iriterpretation; Therefore they cannot lead 
I us to a precise puiporf of a passage. 

So. the Puryapakshee contends that it is only the 
I , Agama that can help us find ant the import. 

f Or PurVt^aksha is raised on the apparent meaning of 
if the vedas as is done in Bhashya. Rudra and others seem 
|f to be the cause of creation from the uncontradicted apparent 
i? meaning of the shastras. Other sources than shastra cannot 
I .dabble in this supersensuous subject. Any other instrument 
I than shastra can neithn' Lpirove nor disprove transcendental 
I topics. But shastra itself denying the claim of Rudra qb 
I .promoting the claim of Vishnu, cannot contradict the 
I claim of Rudra. For (heeic are shastras that promote the 
f claim of Rudra and deny the claim 01 Vishnu. And; this 
f goes against the cult of Vishnu being the sole cause But 
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even from the Porva Pakshi point of view, he has esta%? 
ished only Rudra’s claim; and Vishnu’s claim has remained' 
undisputed. 

Purvapakshi contends that his intention was to break 
the monopoly of Vishnu’s claim and that is achieved- Buth ; 
can-share this honour of being the cause of creation at 
different periods of time each, without affecting the claims ^ 
of the other. For when one is the Cause the other is not 
the cause. Thus when partial contradiction will meet the ^ 
situation why go in for out right contradiction ? Meemah- 
$ika favours this reconciliatory spirit. 

In both cases of Purvapuksha the result is tbat if ; 
Vishnu alone is argued to be the sole cause of creation, 
then there is io inference. For it is argued that: 
Vishnu alone is the cause because the shastras declare him 
to be so. As those shastras which,declare Rudra to bethe 
cause, a part of hetu is not to be found in the Paksha 
Vishnu. Hence there is partial Ashidhi. If on the other 
hand, the hetu is ‘some shastras declare him to be the 
cause’, this is found in Rudra and others while they are 
not the sole.cause. Hence there is or violation of 

the: rule of concomitance-Where there is Hetu there is i 
Sadbya. 

H is already stated that the first Purvapaksha is meht- i 
ioned in Nayaya Vivarana. While the second is advocated , 
as Purvapaksha in Bbasya. ' Therefore we read in Sudha- i 
“In' apprehending the import of shastra neither the ^ 
apparent meaning nor the commentator’s elucidation 
(Agatha) is (the lingV helpfuT aid’. While in Teeka or ' 
Tattva Prakashika it is argued that in Nyaya Vivarana’ ' 
( Pash'upa-ta shastra and others) And others include \ 
‘apparent meening’ also; While in Bhashya ‘Apparent ' 
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.ipeaning also ipcIode^ Agama. Thus poly ope combioed 
.aad corordidahed, PurTapaksba tbpt Agama aided withapp> 
arpat me^qiog if accepted jaSjthe spurcp p of th,e 

shastras which declare Rudra and pi hers to be ihe cause*: 

Wheo thus the Putvajpakshiri is ehtrcnbhed behind 
logical fortifications, Shidhantin proceeds with steady 
steps to demolisli those foriificatiohs, with logical, missiles. 

The sidbaotr plumbs the depth of thb problem and 
tcllsius that ii is the canons of interpretation i'whibh 
semantically and' syntactically' join the sentence tO' its 
purport These canons; are the main ' ihstrumems Or aids 
(gcfgftstj-) to convey the-purport of a sentence which'?g 
b^hce A passage' must pass through this process 

of iiterpretatio,ff i''^b^ application of ihese canons or 

hids to convey its pifeiise jpurport Mere surface meaning 
will be beset with contfkdfictioris which vit/atiss the attem¬ 
pt to geCat Vhe purport. ' When doubts, denials, incpp.fis^ 
tencies, ate temoved by ihe appilbab of these aids, thep 
the. 'sehtehCe bjooms ipto a Cbnsistent 
purport^ Hence Arig igqgf 15 are the re.a:l,aids id tie 
'int'frpretatl.pp "'ojf'.jthe, 'pMsage* ';S|dhahtj;^,epn -IbA* 
these.shoiuid help hitp.to ihterprut sba^ This 'iuterpre- 

.tatidn.wo,uld,Surely ,le^ .bicB.tp the copciusionv^ 
aldne is tbe cause ; : 

Now sidhaati'critically reviews the oppositiOh of the 
Piirva PafcsBin to these';eanioos of %terpt^ He bad 

criticised hat-tbeseaidsiihave'no seitied cdutse'of opera- 
tdnf bcnce-be had adduced that they cannot be -relied upon 
in the ihtefpreiatiOoi of the passage, Siitrakara has given 
a’ hist (Sam%U[)'*hy which he-iheans 'that these aids 
uascratinised hhd.nnv’enfied 'cannot'help us in the . corieut 
interpretation of the passage^; But serutihised' and applied 





properly these would not cause miscouception, arid miscdti* .:1 
strucnon (t^). We must ^^ake into consideration ea'eht'v 
one’s natural strength and natural tyeakness. Suppose onfe' /t 
aid like runs counter to then think of their 

scale of relative strength. Then think if each one has an > 
opportunity of fulfilling itself in another way. Sp;jvhen ■; 
one is set against another, this consideration of having oppr . '; 
ortunity (uTaatrstl) or of having, no opporiunity 
■takes place; and one having opportunity will be refuted by 
one superior in strength, having no opportunity. Thus 
' the import rises up from this conflict as a way out if it is . 
.properly directed by rules like these. 

Of these seven aids to comprehension one or the other 
win do, to ascertain the import and if all the seyen are 
there, not that no import is recognised; all together aid > 
the iaterpretation. Now each one is examined in its 
operation of interpretation. Much has been said about 
upakrama and upsamhara. So Now Abhyasa is- tafcen up ■ 
for coDsideratioo» Abhyasa is tautology or repetition. , it 
plays an iroporiant part in bringing out the import of the ■ 
passage. When die meaning becomes difficult tocompre- : 
hend and isVtainted with a sense of impossibility, easily 
one is led to believe that the passage is purpdriless; to 
remove this doubt there is repetition, wiih purpose. But 
Tautology is consideied a compositional defect. Yes, when 
it has no purpose to serve, as the following-to eicpress 
solemnly spipe sworn oaihi, .to conclude again what has 
been begun and interrupted by some useful diversion, .and 
to say some thing more or with greater stress - really 
Repetition falls low to the level of a flaw in composition, 
for repetition, lets us know only what is already known. 
This Abhyasa has . been defined as ‘ tr^sr^R 
aitftrw: Repealing the same thing in the same form,’ - 
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ih. 

. 

Now begin? the discussion of Apurvata (Novelty or 
|l!soiDethihg'extr'a-brdinafy) in the passage which deternaines 
li ■ the’purpbrt of the passage/ Apurvata was considered by 
f . the Purva Pakshi to be something which is hot apprehended 
• by any other instrument of knowledge. But such new 
novelty is hot to be found in Veda or Shruti. Hence veda 
;! eaniiot be ah aid to understand Ohaniscience of God. 

' Btcausej the subject matter of veda, is apprehended, by 
Sinriti depehdiDg upon shruti, by inference which by the 
teiason of .ail doership concludes all-knowership,i 

and by Perceotion which perceives the reality of the world 
; and the d iflbrehce between God and Jeeya. Hence veda is 
. hot Apurva and not an instfuroent bf purport. 

; V . Therefore the definition of Apurya is modified so as 
? to avoid the difficulties of this type. We want to define the 
ar^rTT of a sentence which settles the purport of a passage, 

3Tg;#?rr5 

arttr^TSTc^rr' Apurvata is that someihihg which cannot 
be apprehended, by ‘ any other instrument of knowledge 
'which is hot dependent bn this’ sbmethihg:' and, which is 
calculated to removb the igbbrance of a man to wbom’ this 
somethihg is addressed; This amended defiriitibn of 
A purviJta does hot iand'us into logical fallacies. Now veda 
Still letains its Apurvata. For veda is an exclusive instrument 
of knowledge ‘ to apprehend ’such things as Dharma and 
Adharna the aij-khbwingnaiufe of God. The opponent had 
objecied that this holy ihstfumentloses its Apurvata because 
am and sr«rtj are known by sthriti and all'-koowing nature 
of God can be inferred by inference. But according to the 
new qualifibatibh, that jnstrtmeht by Which we know these 
should hbt be dependent Upon veda. But both smriti and 
inference depend tipoh Veda. Hence veda is still Apurva, 
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Yet Goji perceives these things (Pharma and AdharmBi 
independent.pf yeda.. SUM veda is not addressed ,to Gp^ ‘ 
to reinoye bis jgnprancp, and God’s kno wledge in no way,'; 
affects tne jgnpraace of. man. Hence vedas retain Api* - 
Apurvata intact. , • 

Again a question arises, 'Vedic st atement runs- “F-irp 
is.a specific rempdy against cold ” It is accepipd as a mere 
repetition of our own experience (Praiyaksha) 5 and is not 
an Apurva or hew instrurnent of knowledge Still, it shotild 
be accepted;as:Ap,qt.ya, , But before it is experipnccd if>pnp 
reads from yeda titiht cold is removed from fire apd as it 
is known by actual experience ih's ved ic statement is pot 
Apiirva. Because thpugh hot yet experienced^ it is fit to be 
experienced; and can be apprehended. Hence such vedic 
siatements' Which only state what we can know and under¬ 
stand'front ^expenencech'nhot be considered as apurva or 
exclusive • instrainent of ^knowledge. Therefore in the 
definition there,'isand not 3 ftr|icT. 

The Shidhantirquotes:: the consent of Meetnansa, In 
the fourth Adhyaya II pad a in the .26 th sutra (11 th Adbik- 
aranay^ we read such siaiemenis as 

(They pound the paddy). Here, the question is 
whether this.,stateinent is an injunction or is it merely a 
repetition of; what Jras been .stated ? The .objection side 
puts the,cas.e thus :..T JPufodasba., is to be. inade out of this 
cpyn.Then(iiainrhiiy TeinoyiDg.af the husk hy pound,ing 
IS ipaplied,, implicaUpn is simply repeated in this 

statecueqt, ‘ objection .^side is set,qside by stating 

thatTcmpving of iha,husk can , be; achieved even by the use 
of human nails. Hence thp iinplicatiqn . of husk 
cannot limit it to .pounding qiply, Therelfdre in order to 
MiAit itto the pibcess of .pqtindrh^ 'pounding; is 

thereby eqjqifled, .IThis 'is iSpBl judgement of ;the 
discussibh-'"' ■ ' 
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r there is Vf3'iKaha,‘it must be cither 

j^purva; For it js fit t 4 > ,be appFcheuded by Pratyaksha aided 
by positive and negative concomitance, not dependent upon 
this part of veda>. So the injunction ends in an exclusive 
Eule that you shctuW busk>.;tbe paddy by pounding alone 
and not by any means^. : Thisvis . 

. Thus in the body of the deSnition of aT^^^rr' essen. 
tia\ to change to jtWTcTT 3^^ ^ (from; 

‘thdt'tvbich is nOt'apprthendei by ahoiher ifistrumeat', td 
‘tbativhich is hot fitV“ to be ''appiehend^ this, one 

ihstahce is givbhr l^ow aoJther Ihsthn 

In ihe Mantra Adhilcm is quoted, in the 

context of ‘s’lf ;;^tT¥t(tsT; This 

Mantra, ;by the reasOn. o.f j^ht'or rein .(Linga) tells .us 
that a horse is nicanl here, .^.Therelcir.e ber.erin this maDtra 
there is neither But^ also 

suggests ‘an; assVasjii is eqjoally: applicable tOj. it. Hence 
the Mantra eojoins;^excluisiveness.:; d'S.cards .an 

ass and .accepts.i'ionly a .ihorsei -This is; faiJlrf. 

The Ling being very slow ih^procesS' dees hot apprehend 
because Liog'onjy, operates: throuili- shrutii; Even, before 
apprehfpsionythe Brahipana bbgio$,,tP'Operate. 

' St'iil i here T$ an objbcti'oh tO 'the present form ati oh ^ of 
the- defihitrOfi'pt’ Aputvatav'^^' For the 'Brahmana ' which 
enjoliiis a VeligibuS ce^embhy dlohg with fiis^ p'residing deity 
inight hof ba'ah Aphrya injoK : 

'. For .the statement ih’Bra’bmaha bresdnS 

like uf who are. inteVlted, with 'ighdiahce' and' Erahiiianh^is 
meant .io t'emove thht-'igpprahce.',Apd_‘’lJeva^^^ deity oi 
tne iCarma is mentidned in another Bidhthana bf d differetit 





shakba which is not dependent upon the first Brahtoana 
Mantra. So the devata is fit to be understood by this 
second Brahtnana mantra- Hence this second Biahmana 
mantra will not be counted as an Apurva instrument of 
knowledge. 

To this objection the reply is thatinthe context 
of it is stated ‘q^Tr^in; 

Here the word srir^iT should be studied. The doubt is 
whether this word means some .Karma or some quality. 
It is found that it is neither the enjoitiog ofKarma nor 
Guna; If it enjoins many Gunas like sub-stance and deity, 
then the unity of the sentence is disintegrated. Then it 
means that merely a religious rite with the substance of 
and named Agneyaka is enjoined. But in this 
there is no nbentiOD of a deity. So Agneya alone enjoins 
deity also. So the statement enjoins a qiialified Karma# 
Subject to this many qualities are enjoined as an implication 
of it. Thus there is no disintegration of statement. 'So 
this statement enjoins qualities,^ hJow in order to make 
the second Brahmaaa mantra dependent on the first the 
karma that is enjoined is supplied with a deity from this 
mantra Hence this Mantra also is Apurva 

Nowin the •statement aTKSTspqisrYvtnfarf eight pots are 
necessary) there is no tnentidh of human effort.v Hence ho 
Mantr# is essential for its operation Even .ifjit is nece¬ 
ssary, the operation is limited, to only Purodasha, which 
is not connected w.th any Mantra mentioning Ipeity. 
Then in order to achieve conneciion with Devata Mantra 
enjoins Karma as associated with substance and deity. 
This mantra mcanihg Devata is condecied With the other 
Mantra afterwards. Now this mahtra is dependent on 
the first Brahtoana and hence it is Apurva. But Mahtra 
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itself ia respect of Brabmana is not a source of the know¬ 
ledge and Brabmana is not dependent on it while conveying 
deity and other things. Hence Mantra in respect of deity 
etc; is not Apurva. Ii is Apurva when ii conveys the 
supremacy and other qualities of the deity which are 
not conveyed by Brabmana, not dependent on the 
jMantra. 

This subtle discussion continues establishing Apur- 
vata to vedic statements in conformity with the defirii-. 
tioD of Aporvata and refusing it when tjae context does 
not satisfy the definition. Till at last chandr'kakara 
comes to . discussj Apuryata in a very critical con- 
text.^^ar is a hytnpnl statement which declares the 
reality of the ;Worl4r:; But this hymn or Rich has no 
purport in the statentent of,this reality. For this fer^sf ?rc;r 
has no at all. This vedic siaiement is addressed 

to men like us with a View to remove bur ignorance 
of the world—reality and our perception not depend¬ 
ent on this .hymn . can perceive world reality. There¬ 
fore the hymn loses its .Apurvata, 

But ■ this- objection is easi ly waved. For, as Ragbar- 
vendra says, our Pratyaksha edgoises the reality of the 
pot and pan, ■ yet it cannot cognise the reality of Swarga 
and Naraka (which form a part of the universe) as they 
are beyond the reach of the'senses: And in that respect 
nfiah's ignorance remains' uhaffected. ^ Even in respect of 
perceptible pot and' 'pah the apprehension hindered 
%y the difference of views of’the 'opposer is spoiled by 
throttling doubts and suspected of iovalidiiy, loses 
all power of enlightening determination- So •perception 
cannot comprehend the whple pf the reality. Hence 
is Qot .a repetition of what the perception has 
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apprehended. So the hymn; is Aputva or retains the 
quality of. a brand-new instrument of knowledge of realir 
ty of the w . 

TO'special aspirants, RagbaVehdra’s contention Is 
that even when Aporvata is hot admitted regarding the 
hyinn it conveys some ptirport because it has 

another sign-or mark of purport namely phala oV piir^ 
posefulness- Then pnala and other, marks: of purport 
are explained- . ' 

Then Chandrrkakara cOrties back to discuss the 
relative strength of upakrama anid upasamhafa. The 
point has already been thrashed. Recapitulating what 
has alfeady been iaidj Upakarama or beginning is strdngV 
because no rival compeer contesting, the ^has 

hot yet- appeared, -.yet in tfid context of Apacheda it 
is the end that is mote.important than'sthe^ vu 
in deciding the irripott. . Hence bow to settle, their relat¬ 
ive-strength or; injportanee, is a question. ; 

ChaDdrikakaira now seities. the point at fssue^ First 
there must be one context, And upakrama has already 
impressed its, meaning upon the mind. Tbeov the i last 
end, if it: treats,iihe sanje subject, is as it Wdr,e anielui- 
cidation of the beginning, ; There might, be spme differ■; 
eacev..in ■tb.e/in.ode or tendency; yet-they cannot : be, cate-r 
gorjcally idiS'erctii. and,;ppposite in tneanini!. Then th? 
end is' vlhe .clueidatiop - of; itbe beginning.,, This is found 
in daily business.: the, beginning pne, . Is . .askisd: to 
bring the-goat and. pt.the^^ the, she go at Is masked to 
be brought.!:;vSo : tne. eadis an explanatipn-pf the.beginn¬ 
ings: :-;r-v'r. 

In ve'did t>arlaoce iaiso this same fiile ^ hold s gOod. 
As' ah ihstahce herb -thd'first use df the word ‘cloth? 
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is explained by the end where the general word ‘cloth’ 
is specified into ‘Silken’. But Raghavendra gives the 
very background of this specification of a general 
statement. 

In the first Adhyaya^ fourth pada .and penultimate 
sutra it is stated that in doubt¬ 

ful cases, it is the ultimate part of the sentence that 
settles the meaning. The mud mixed particles ) 

are to be anointed. Ghc» and oil and many other things 
are the means of anointment, ^ow should we anoint 
them with any bhh ’of these or particularly with ghee? 
The enjoinment is to anpiiit it in general. But execu¬ 
tion of the enjoinment always needs specification of the 
general statement. A whimsical hitting of one of the 
many is not an intelligent course and hence it is not 
followed by the wise. Hence the wise do not discard 
the hints neat at hand. At, the end ghee is made most 
off (^gfr # and hence guided by this specific hint 
we land upon ghee and choose it as the specific means 
of anointment. 

Thus it is the upasamhara that settles the import 
of a passage, it being the exposition of the upakrama. 
But this concession lands us. ; on a very treacherous 
ground. For Ae vedas then might have to be interpreted 
in the light of Shajvagaroas Which is the least desirable 
thing in the eyes of the Sidhanti. 

, Hence this must be,rSeriously taken into considera¬ 
tion and critically exaUiined. Let us see where this rule 
of elucidated being interpreted according to elucidation 
is observed. Before that H must be clearly understood 
by that elucidation (5q:rftfpr)- when it is only 
proved to be valid it js able to help us to interpret the eluci- 
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dated To illustrate this vedic examples are 

cited. Tn one -Mantra there occurs- and 

we warit to know what is There is a Brahmana 

$ta:temem’ ‘3r5r5fTf'nTr%^ and Brahmana statement 

is an exposition of the Mantra of ascertained validity* 
So we conclude that gftjcfwt is nothing but ‘arsrJrif'T'Tt^T’ 
(Eating and drinking). In the same manner , the word 
explained by its elucidation’ srt'ir- alc^r^fr 

‘in which the word is s^plit into H^r + cT + q' 
arid Hg; is smr or vayu and ^ is 3 T?r or Brahma and q is 
srrfqrq or the sun. Thus the Word is explained as a Trinity 
of gods, no doubt in Bhashya % qqqqqrW rir^rFrictTf^r 

sattya. is said to be Vishnu, yet on the strength of 
another statement q?qfTi^q%’ it i® inter* 

preted as 'trinity of gbds*. Thus when ■ we know that 
Upsambafva cannot tMve whCh' its rival haying different 
meaning is in an operative state. Hence though reluctant 
the Apachbda Naya dledlares the semantic death of upakraroa 
when bitten by the dead ly iipaisambara. Mehce when there 
is opposition between the two, upasambara is more powerful 
than upakarma. 

But this rule does riot seem to be universally accepted. 
For this role runs counter to in which 

upakarma is given ihpre iinportahee than : upasamahara. In 
upakariha ‘three vedas^ aie referred to, while in upasam- 
hara qjqx Only Rigveda is meritioried. There 

‘Rigveda’ in upasiamhara is made to imply -All the three 
:vedas’ in accordance with upakrama. 

This objection is not sound. For here ‘Rik’ means veda^ 
not because upasainhava follows upakrama; but because the 
word vbda is repeated (Ahhyasaj ia qrut 
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io upakarama. This decided by Jaimini ia 
his sutra t?t^r5rR5^^tW (111-3-2).In jyotistoma, it is begun 
3rr%: 3iTf??qrra This is Upakrama 

■vs _ , ■>-■'..■ ■ • ,■ 

and the end is ^>Tt5r^^«rr. The Purvapaksha 

coptends that in a good composition the subject matter and 
the import must be the same in the upakrama and upasa- 
mbara. Here the word veda in upakrama means only 
byotins or Mantra. Now in Upasamhafa loudliness belongs 
to Mantras like Ric. Thus Rig or Mantras whether recited 
in Rigvfda or yajurveda should' be recited loudly. While 
recited in Ycjoryeda the same Mantras are recited in an 
under tone.. But ithe Sidbanta is al together different. Rich 
in the enjoinment is veda and not a mere Mantra. So the 
sutra says ‘:Riehis vedai’r^ris used to refute Purva Paksba, 
Why so ? srra’ 5 ^;rrcT because upakrama is found to be so. 
Thus when both upakraina and upasambara agree together 
and decide'the im-porti which is -Rich, recited in yejurveda, 
is recjicd slowly ih ah under - tone r and not loud ly as the 
Purvapakshakara thinks; 

From this We come to know; that the commentary df 
shassra on Jaimini sutTas is hdt ih ’agreeinent with the cult 

of vyasa. Therefore it is hot a faithful commentary. 

Thus the word Rich: in Wpasatnbara is veda by imp) 
ication, not because there is the word veda in upakrama^ 
but because. the sW-ord . veda is. repeated thrice. Because 
Abhyasa or repetition is stronger, in operation than 
.upasambara. rUi.-y-:.: 

■ Many more instances giveh in which it - Wa:s 
misunderstood tbat upakrama had dragged upasanihara: to 
its .own trend in .shaping ' the final purport; And it was 
clearly show.o Ihut upasamhar had yielded not to upakrama 
but to some other element of superior strength in siguifyihg 



164 


the import of the senteDcei Superioriiy in strength of 
Abhyasa or Repetition to both these two is agreed to. For 
^^peiition of statement carries more weight in deciding 
the meaning than a single statement. And again, to 
discard Abhyasa is to court the denial of many declara> 
tionsi. 

This is illustrated with an example from Brahma- 
sutra« In anfi?itifTS¥q'T?ntT. In Taittareeya it is stated 
‘3r=iifcrT sricirr is Anandameya that is referred to 

here, the human soul or Brahman ? First as Purvapaksha 
it is supposed to be Jeeva or soul only. For the suffix 
rrUE coming after aiH? (in aTROTT) signifies change or 
transformation. And Jeeva is liable to transformation. 
But also.means‘Plenty and Profusion*. Yet this Ana, 
ndamaya is associated with the relationship of ‘body and 
embodied’ which is the distinguishing mark of Jeeva only, 
as mentioned in the upasamhara ( anctrr ) • 

In this context it is decided that Anandamaya is Brahman 
only and not Jeeva as the word Brahman is repeated 
(Abhyasa). This Abhyasa by its natural strength over 
rides the clairns of upasamhara even when it is aided by 
another mark of interpretation, Linga- 

Soine used to contend that the suffix alone argue 
that Anandamaya is Jeeva and that Tr?TS,means ‘Plenty’ 
(and not change) as the word Brahman is repeated So 
there is no contradiction of upasamhara. But by the 
previous argument we see clearly how upsamhara is set 
aside by Abhyasa by its superior strength. Meemansaka 
agrees with this conteation as this course saves us from 
many twistings and turnings of the original passage. 


Now of these canons of interpretation, Apurvata 
(st^^cTT) newness or unprecedentedness in meaning is more 
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powerful in leading us to the import than mere repetition- 
When a word or a sentence allows many senses, if a mean¬ 
ing already expressed is accepted there is redundency os 
Superfluity of expression. To avoid this we shall have 
to set aside the claim of a very beautiful sense only on the 
ground that it is already expressed and some new meaning, 
so fas unexpressed, shall have to be accepted. Hence 
Apurvata is stronger than Abyasa. 

In this context an instance from Brahmasutca is quoted* 
There is the . sutra ficTisF'T'JTTfe 

a doubt is expressed whether Jeeva is a free-doer (has 
freedom of will or not) or not ^f). In support of 
bis freedom a shruti is quoted, flcTif^T) “sft# 

i5fl%5 And we see a man shaping 

a pot out of the earth and this direct experience is corro¬ 
borated by an inference that man is an agent of action 
because he is a sentient being, as god is (as accepted by 
sidhaoti) Thus Jeeva’s agency of action is proved. While 
god is fit or unfit to be perceived. If unfit he should never 
be visible. If fit, be should be visible everywhere and at 
all times. Hence we cannot attribute to him any agency 
in the production of anything 

When matters stand thus, to get out of the fix, is not 
difficult. For mere statement of facts and a right perspec¬ 
tive of the situation will solve the problem The soul has 
an agency of action; but he is not a free agent. Because 
had he been so, he would haVe^ealised bis good and would 
have been able to avoid evil- which is not possible in the 
case of man. Hence man has no free initiative and by 
himself cannot achieve what he wants. So God is the free 
agent and though invisible he has the power of rnanifestat- 
ioQ at will like many unearthly beings, It is only our 
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ignorance .to think that we are free agents aud architeets io 
moulding things as we like-shruti proves God to be the 
prime mover and free agent. As for reasoning it has no 
capacity to move-in super human sphere independently. 
Thus in the shruti that is quoted though Jeeva is repeated 
yet Brahman has Apurvata. And Apurvata is stronger 
than Abhyasa- This is accepted by Meemansaka also.. 

Now in the course of review of the relative strength 
of the various marks of import the last ts Pbala or objective 
of our attempt* It is the strongest mark in settling the 
import; and stronger than Apurvata. For all strive to realise 
their objective. Even in secular world, when there is no 
positive success there Will he no import in a statement of 
futile attempt. Take fpj instance a statement like. ‘A 
crow has eight teeth I which is not true. Hence a futile 
statement carries no import. But a statement which conveys 
the news of the arrival of a son carries a fruitful purpori* 
Hence a statnieni which is fruitful carrying fruit tPhala) is 
more powerful that a statement which merely expresses 
some-ihing new (Apurva). 

TO: illustrate* the truth of this statement a 
Brahma sutra t II Adhjaya and 3rcl Pada ) is quoted. 

In that sutra the shruti hN 
is taken for consid’eiration. The quesiiou is whether 
this shruti is a Pramana to prove that Brahman is. (he cause 
of the- worjtd, dr ^ 5 f): 5 r opposes this shruti 

which describss thefCreatipn of the world. For this shruti 
is uotjabie Ip ejcpress ijid idea of the cbuse of thdworld 
being human soul, ^^arnished with the defects of birth and 
death. Tbis pbjcciipn is refuted by sidhanti thus., A 
really independent, entity caDDOt assume the rdle of being 
a cause- The word Asat pan mean Brahinan. (aisgpctt 
From Brahman is born vayu. Now 
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is 00 longer contradicted by- Hence it is an evidence to 
prOve that Brabman is the cause of creation- This new 
interpretaiion of ar^igr or ^rg^fiqffir is no doubt 

Apurya. Yet the interpretation gets strength really by its 
fruitfulness, which consists in ‘Brahman being full of 
perfections (being tainted with defects is fruitlessness). As 
shruti strives to please Paramatman with a view to get 
Maksha for man, it has no inieutioii of villification of 
Brahman. Had it been so, men would have derived from 
vedaS hints to villify ,Brahman. Hence they would have 
incurred the displeasure of Brahman. Then Vedas would 
not have been sources of Moksha to men. Therefore the 
vedas purport to eulogise JBrahman for bis perfections pan 
excellence. And thtbugh the knowledge of these uasur- 
passed merits men ^puld surely win the saving grace of 
Parainatraan paying the way to the final release. The above 
quofed sutra intends to Convey tlifse two ideas. 

A quotation from Vishnu Tattva Vinirnaya confirms 
this interpretation.. In worldly life we find.kings puQi^hing 
those who illegally claim the throne and declare that they 
are the kings. This implies that statements of identi'y 
unantborised and unwarranted by other evidences dp not 
bear fruits and result in punishu ent. On the other hand 
eulogy of;real, merits call forth apreciation and fruiilul 
approbation from the king. 

Here again of the two statements of identity and 
difference ■ the statements of ideniity 'beiweea soul and 
Brahnian) is.new- and unexpected and hence they , colour 
the import of the vedas- But such unexpectedVy l ew 
statements When,only warranted a.id corroborated by other 
evidences, rise to the status of the purport. So these state, 
mehts of identity strongly refuted by other evidences forfeit 
all claim to declare the purport. Then there is hot one 
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topic common to all statements. Hepce there cannot be 
one snbject matter binding together all vedic statements, 
into ah organised composition. To this objection the reply 
is that supremacy of Vishnu is the one topic prevalent 
prominently which makes vedas a unified composition. 
Hence this knowledge of the unrivalled supremacy of Vishn u 
wins the gracious love of this benign God who thus leads 
us to the final release. Then it is reasonabile to suppose 
that the chief import of the vedas is the supremacy of 
Vishnu. The import is settled in this manner and not by 
the fruitful statements of difference, which rise superior to 
statements of identity, still we must understand that in 
order to arrive at the purport through (he reasoning, we 
have adopted, we must first determine that (he statements 
of difference and identity are ftuitful and fruitless respeci* 
ively and the said reasoning is baicd on this supposition. 

The Meemansakas also agree with this view . With 
some instances from their shastra it is shown that Phala is 
more important in determining the import than Apurvata. 

Arthavada is a statement which tells something good 
or bad about your doing or nont'doing. Hence it is 
stronger than mere statement of fruit. Arthavada also adds 
the strength of precedent on the basis of the traditional 
practice by the ancients, when Phala ir restricted to the 
acquisition of a sacrificial beast and such others. 

An inst(ince is offered from Brahma sutra. In the : 
first Adhyaya in'the 4th pada there is the siitra ij 

In the previous Adhikarana all words are shown to apply 
to Brahman and at the same tiihe denote various objects in 
the chief mode of primary connotation. A doubt arises 
if words apply with equal strength of connotation to 
Brahman and to other wbrdly objects of strength, then ! 




thfre is disparity of applicatioiii But to maintaia the 
propriety of the chief mode of application in conooting 
various objects so as not to affect the popularity of th]? 
usage you shall have to agree to application of the words 
with equal strength of connotation in the case of Brahman 
and other objects. This is a very strong objection in the 
field of semantics; yet a thorough study of that science 
throws light on this knotty problem, in secondary conno 
tation a nice distinction is made between Gauni fstibor 
dinate) and Lakshana (implied). lathe same manner a 
nice distinction is made between the chief modes of 
convention and derivation (Rudbi and yoga). So in 
primary cqnnotatton also a distinction can be created ; 1) 
Ordinary primary denotation and 2) the primary conno¬ 
tation of the wise. The* wise use the word so as to apply to 
Brahman alone through derivation of the wise and then 
the same word at the sufferaBce of the wise usage, may 
be drawn from it to apply to orditiary objects to conduct 
daily business through the conyention of the igoorant. 
Hence application to Brahman is strongly grounded while 
to secular objects, it is weakly based on the convention 
of the ignorant. Sidhahti thus main tains disparity of ^ppj- 
catioos 

Now again there is an objection. For the division is 
on the principle of dichotomy into Brahtpan and pon- 
Brabman) And uoD-Brabman includes also karma devatas. 
And if words are to be applied to these deities, forcibly 
draw Dg them from legally married union with Brahman, 
with the spent-up force, words will not be able to yield 
that vitile knowledge which will be of use in securing 
moksha. But the virile knowledge of karma and Karma 
devata plays an impoftaht part in purifying the mind and 
preparing the ground for God realisation. 
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Thiis the coQcluslon is that though shruties declare the 
sacrificiai heast and heaven to be the fruit of karmas^ s 
yet it |S: heard that karmas lead to knowledge This is, 
Arthayada praising to the skies the merits of karma* For , 
karma through Jnana secures Moksha. Thus you find 5 
how Artbavada is more powerful than mere fruit- 

In Artbavada there is both praise and condemhati- 
on. Now how Karma is ptaised is shpwnbit is als6 blamed. 
Karmas not intended to win the grace of Brahma is 
called a damaged; boat to cross the ocean of life- So 
Karmas should be undertaken not for mean purposes of 
winning heaven hot for securing Moksha or etcrhal 
peace* 

In the same manner upapattl or reason is the sarne 
in the scale of canpns of interpretation. For thpugh Artha 
yada recommends an, import which is inconsistent and 
not warranted by rcason*.lhen the import is not accepted. 
Consistency and reasonabienes is tbe key stone of the 
arch of purport. 

The instance is drawn from Brahma sutras. In the 
sutra 5rr?r the question of essential distinction 

■c •o . ^ 

betwenn Jeeya and BrabmaQ. is raised. ‘That by which ; 
the unheard .becomes .heard’ is . the siiruti which ends J 
in ‘jben .ntt the help pf^sjx canons of interr . 

prhtation 'iucihding, Artbavada, Wentity is established. | 
Then ihefejs . Bheda Shruti which, proves the.distinction J 
between Brahipan;,who is Furn^ who is Apurn^, is 

on reasonable. grounds; This,;upapatti pr reasonabieness . 
is stronger than all other marks ; of, import. The shruti 1 
that seems ito propound identity when confronted Wfth 
Bhdda shfutr ends in,subdued aod; subordinate identity, ^ 
or similariiy as in 'Chaitra is sbiDnha’. Like Brahma | 
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Jeeva also, in its own way, is (sat, phit and AnandaY 
a cooscioos- being blissful in nature. 

But this is crediting Reason with undue importance 
even after it .is completely diseooifited ;.in the field of 
Brahman who is declared to be beyond senses and rea¬ 
son, Shidhanti admits: discomfiture of Reason when it 
is unaided and alone- But when it is aided by shruti 
and in the dispute between two shruties, Reason with 
the help of one of the shruties can decide which is 
stronger of the two* 

Thus discussing the relative strength of the marks 
of the import (which are 

wu when they are in 

conflict with each other, whatever succeeds in order is 
stronger than Whatever precedes. There is 

another series of mirks of Purport Vknown as Shrqti, 
Linga, Vaky'a, Prakarana, Sthaha and Samakhya, which 
are Six in number. When they are in conflict with'each 
other,, that which precdds; is stronger than whater succ- 
, eeds. - 

If one meaning is warranted by one mark like iupakrama 
or upasamhara, then either upakfama or ■ upasatph has 
that as its import. If on :the other hand both upakrama and 
upasamhara have bp.A^ same meaning then both share 
together ‘ah ihi^t of the sa^ which 

is defined as unchhtradicted meaning uniformly signified 
by both or maay* This Mn'ifoi'niity of^ 

. contradiction is heid as^^^ separate^^^^^^m import alpng 

with upakrahia and, ; because it decides the 

import on its own merit lor virtue. And when upakrama 
{ and upasamhara have each their pwo import it is their 
? individual' hhhhfeh.’ Wheh' thhy' both jdintiyshare the 
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import It is uniformity of import (collectively held)- 

Then the discussion enters into niceties and subtl¬ 
eties of thought about upakrairia and upasamhara ib 
both their joint and individual concern. It hinges round 
the topic that' uhiforinity of import when commonly 
held by both the . marks is nok recognised in sonife 
works of Acharya,. There is an attempt to reconcile 
these contradictions. At last we come to the point, that 
upakraina and upasambara equally balanced in strength 
of connotation still conflicting in meaning cannot coins 
down to one import. Under such dead*lock one that has 
scope to connote another meaning should yield to the 
other that is tied dotyn to one meaning only, to be cont¬ 
radicted by the latter. Ragbavendra quotes a number of 
insuoces from Brabmasutra where this type of decision 
is undertaken. 

Ragbavendra suggests another type of deadlock. 
Suppose the series of marks like upakrama and upasambara 
meet with another series of marks like sbruti and ling 
in balanced strength and in irrecdociliab'e conflict, each 
to each as the case may be. Then the only way of escape 
is to eonsider this Savakasbattva and Niravakshauva 
(having sdope or no scope to connote another meaning) 
and the one'that is savakasba should yield to be contra* ’ 
dieted by the Nifavak^ba. Xhiis a humane and humanly : 
way of reconciliation is sought in different ways under ' 
different circumstancej, following the dictates of ireaso- 
ning and commonsense, in both the series of marks (upa- J 
krama and others and sbruti and others). 

Now we come to the construction of the sutra ‘Tattu j 
samahvayat.’ The whole of the discussion so long under-l 
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taken is not a-raodom display of vanity of learning but 
a well thought out plan of interpretation of the sutra. 

Chandrikakara interprets the sutra thus-ctg means 
Brahma alone (Tu means, only or alone). This Brahma 
is is the object of the purport of shastras by the 

chief mode of interpretation. 

is borrowed from the previous sutra to 
complete the sentence). Because Brahma or Vishnu is the 
main purport and the purport of all shastras, when we 
^apply the main canons of interpretations taking into 
consideration their, relative strength of signification and 
also assessing their value on the basis of having scope 
and no scope of another meaning. 

Then betakes for critical review the interpretation of 
Advaita vadin as expressed by Bharnatikara. Quoting 
verbally a part of Bhamati which contains bis purva- 
paksha and sidhanta chandrikakara shows how sidhanta 
does not refute the objection side at all, in his interpret 
tation. He at last ermes to the conclusion that the second¬ 
ary meaning of Brahma caonot be the purport of all 
sbhstras, where, interpreted by the rrain mode of inter¬ 
pretation (Primary). For only primary meaning can be 
the purport based upon saroanvaya, and not the secondary. 

Now Ramanuja’s interpretatioD of sutra is criticised. 
It is objected that if vedantas connote a ready made 
accomplished object like Brahma, then there is no fruit 
or purpose for su h an investigation. This objection is 
refuted by showing that s'.atemenis like ‘A Son js- bdrh to 
you’ refer to accotnpliished objects like ‘the sOn* and 
yet there is joy coming from hearing the: news of the birth 
of a son. Hence there need he no objection for the vedas 
to state an accomplished or finished object Brahma. Thus 
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Brahman is the purport of the shastras, for the vedas . ;; 
purport to show that there is the fruit vvhen such cations ■ 
of interpretation are applied. This is the meaning of the 
sutra according to Ramanuja. But this is not eonsisient with 
the arrangement of the sutras. For in the first sutra it is 
posited that, investigation of a finished object should be 
undertakeu If it is objected that an investigation of a : 
finished object bears no fruit it is replied that all siate-^ 
meiits after the canons of interpietation are applied can 
be shown to bear fruit in this sutra If so it would have 
been bdtter if this fourth sutra had immediately been 
after the first sutra- 

Raghayendra ppints out many more inconsistencies 
in the construction of the siitra. according to . Ramanuj^^^ 
Chandrikakara cpncedes that the lyord from the 

previous siitra should ifill the gap in the present sutra ^ 

according to his interpretation. 1 
And Ramanuja need not. Yet he shall, have to take for ; 
granted many more .words, Raghayendra places before .i 
us the whiole argument of the four sutras, from the obje- « 
ction side as nieniiQne4 by Ramanuja. In the first Adhi- 
karana, as finished things cannot becotre the objects, 
of the purport of .a sentence, vedic statements cannot be 
cited as evidences ip prove Brahma and lienee there need 
be nP investigation Pf Brahman in the siei^nd Adhikarana j 
Is it‘the cause of creation’ and essential attribute of | 
Brahmah or is if ah accidental attribute? In both ways '4 
you cannpt ekplaih Brahma being the source of all dis- I 
pensatihas. ^Therefore there heed be no, critical study of I 
vedic statements expressing BrahmahSais the cause of 'J 
creation. And ih the third it is staied that the cause .| 
be'iog inferred the vedic statements''increiy repeat the :| 
inferences and heace heed not be studied. In the last vedic | 
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stateirents ejpiessing fixed and finished ibing like Biahma 
bear no fruit and beiice need not be studied. These 
objections when refuted form the basis for the beginning 
of the shastras. 

But even this hope is not' fulfilled For Brahma 
vichara comprises the study of his nature of essence, meant 
to it and the purpose of it; and its investigation. Only 
definition and Pramanas constitute the means of achieving 
it. The def ini lion in the 2nd sutra and Prarnana In the 
3rd sutra are supplied- Hence the discussion about Brah 
man has already begun arid it cannot form an introduct¬ 
ion to the cQiniDg discussioni; 

Bliashya.. ’ 

“From wlidm words'=return along with thouglit, 
not having attained It” ( • * 2-4-1). 

“Inexpressible in WordsV (not within the 
reach of words); not within the reach of touch, 
haviiig no (physical) fdhm*. and hence not percep¬ 
tible, not having the iquality of Rasa or flavour, 
eternal (bodily and essentially)^, no 

smell or distinGtly different from Earth) (is that)*” 
(katha)* ■ . 

“(1 he preceptor) preached (to the student 
Brahma) not in the primary mode (of expression) 
0 r through secondary, mode”-; 

, , (Baskaila Shruti) 

“That which is not expressed in wofd^yetb^^ 
ch the speech is express ed, which is not hea 
(by man) with hiaaars,;^y vvhich This ear is 
heard, (That only is Brahiiia)-” (Kena)* 
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By such other shruties we cOme to know that 
Brahman is not expressible in words, (according 
to the ■ opposer)- 

This is not so. 

Sutra 

That is not inexpressible in word, because it 
is knowable- 

Bhaskya 

“He (that soul who has meditated through 
Pranava) sees (knows) Purusha immanent in the 
whole of the body and superior to the superior 
(the perfect Vasudeva) through the preaching 
of Brahma (the four faced) who is superior to the 
highest soul- 

“He should find the supreme soul in the 
heart ” 

“Knowing indirectly (through the preceptor), 
he should seek direct vision” 

By such verbal evidences (we know that he 
is) knowable and hence surely expressible 

As he is known only through Upanishads, he 
is not known through any other means than words- 
“Whose essential form is expounded (in the 
primary mode with import) by all vedas”- 

“All, vedas declare that (for His sake all 
penances arc performed”- (katha)- 

“I.alone is propounded chiefly by all the 
vedas; I am the composer of Brahma sutra- l am 
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one who fully knows the meaning of the 
yedas ’’ (Bhagavat Geeta). 

From these Shruties and Smrities also we 
know that (Brahma is expressible in word)-« 

The Shruties that declare Brahman to he 
inexpressible mean only that he is fully unknow¬ 
able 

“The learned, though they see (the majesticl 
the form of the mountain Meru, yet they do not 
see it fully- Therefore that huge immensity is not 
perceivable, nor is it expressible in word, nor can 
it be guessed ” (Just like this)- 

“It is inexpressible because it is not fully com¬ 
prehended It is expressible because it is stated in all 
Agamas- Thus the supreme one is both impossible 
to be inferred and possible to be inferred; he is 
both knowable and unknowable* Thus declares 
Smrities* 

(Others say that) the cause of the world is not 
the primordial Prakriti; for it is not stated in the 
Vedas thus- For the cause is attributed with power 
of perceiving ( while the insentient Pradhana 
cannot claim this powar of perceiving. But 
Sankliyas who propound this system do not agree 
with the idea that pradhana is not stated in the 
vedas- (For they accept veda and Pradhaha ^ 
propounded in veda. 
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Bbavadecpa:-* 

Ragbavendra shows inclTision of this sutra in thfi 
sbasira. Tbe topic of tbe sutia is that Brahma referred to 
in shruties like ‘ ’ show that Brahma is knowable and 

on account of his kDowableness he is proved by inference 
that he is expressible in words. This shastra is a series of 
inferential argumentation. So this stiira providing a 
syllogistic argument to prove expressibility of Brahman by 
its knowability can be easily proved to be included in this 
shastra. 

No doubt in the previous autra (samanvayat) the prefix 
sam meaning ‘in the primary sense’ and ‘as the import of all 
shastras had stressed both these: points and 

yet here only one is stressed as impor- 

tant. 

Raghavendra as usual exprelains certain words in shruti 
is explained as 5l5rir5q'^T‘ ‘one that does not 

possess a word (tj expreess it), sti;? is explained as 
Tiffftrit bereft of any form; and not percievable to 
tbe eye which perceives only things having some form. 
Thus this attributes both incxpressibleness and onknowna- 
bleness to Brahman. This explanation is in accordance 
with the sutra. 

It is objected that is used though it is used in 

masculine gender To this the rejoinder 

is used in feminine also Now Raghavendra: 

explains as fTT^TifTt 

5fcf This is But in Manjari it is sta¬ 

ted is a Rudha word and should be explained accor¬ 
ding to the context* 
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Raghavendra explains why Bhashya kara said ‘;Tcrc[ 
For in the sutra we must import from the previous 
suira, the word and then it runs as ar^rsir. 

> s s 

is said to be tsrfesrrt^Jt as propounded in Sbru- 
^ 

ti. But really it means sstf^RtTST 3T5fmsrT:^, apparently 
meant by shruti through ignorance of the real import of 
sbrutii Hence Naya Vivarana stales 
f«Tsrrtr:’ iocxpressibleness is not what is stated in shruti* 
This implies that through ignoiance one interprets shruti 
as stating ‘inexpressibleness”. Thus in the sutra in the 
place of ar^i^sif w, is used in order to show that 
shruti does not state by inexpressibleness as it 

is wrongly interpreted. 

In the shruti quoted in the Bhashya aff 
3TffTt;q^l?flrr, the soul, being free from Prarabdha Karma as 
the snake is free from the old slough, being blessed by the 
highest soul Brahma ( four faced ) visualises Purusha 
immanent in the body. So this Iksbana is direct vision of 
Puiusha or Brahma; and this direct vision does not require 
any expressibleness in words. But this is true no doubt. 
Yet this direct vision is the result of the upadesha of 
Brahman (four faced) in words Hence Brahman is expre¬ 
ssible- Here merely means only-indirect 

knowing and not direct visualisation. 

Now Raghavendra explains how Iksbati came to mean 
iksha neeya. by Lakshana means which not being 
related with Brahma cannot get the stutus of a Hetu pr 
reason- meaning kriya is changed into iis karma or 
object to suit the shruti. f§T^) so is changed 

into fervflq an object of preceiving. 
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31^55T contaifls two negatives which mean one asserted 
atBrmative; hence it is explained in Bhashya aa 
So in Bhashya it is argaed that Brahman is expressible 
because be is knowable and this reasoning when questioned 
is replied through Piesuniption. For Brahman 

is presumed to be known only through upanishads(3T^qffru?) 
and that cannot be accepted if he is not expressible in wordv 

Or this expressibleness may be proved by the rale off 
elimination thus- Shrutiesdeclare Brahman to be 

knowable If to be known, he must be known thro- 

ough instruments of knowledge* Of the instruments that 
are now taken for consideration his knowability 

cannot be proved through any other instiuroent than verbal 
Testimony For Brahman is known only through 

upanisbads. And this knowableness is proved by elimination) 
only, through expressibility. Hence knowableness pro¬ 
ves cxpressibility. 

Thus elimination is sought through the process of 
denial (srf^tar) of the things applicable (tr^f'Fcr)- Presump¬ 
tion and the principle of elimination are both types of 
inference yet their method of inference is different and 
hence they are shown here separately. 

On this another objection is raised A ihiog already 
known may be connoted by a word through the secondary 
mode. The knowledge of a thing warranted by up an i shad 
is only known through words. If there also the thing is 
known through words by the process of Lakshana then, 
this goes on in an endless chain and ends in an infinite 
regress. The protagonist of Lakshana argues that a thing 
that is self luminous is always implied by word through 
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secondary mode of interpretation and this argiiraent is as 
silly as bringing a dingy lamp to see the resplendant sun. 

But after all this fuss what is it that we have done- A 
tottering inference has challenged the truth of invincible 
Agama. For among (he three instruments of knowledge* 
Agama claims incontrovertable validity as its birthright. 
There a shroti is quoted and a sn.riti is produced to prove 
the expressible nature of Brahman. So it is not dry infer¬ 
ence but inference aided by shruti that has made itself 
bold to challenge the apparent truth of an Agama. 

Butin the sutfa no shruti is cited; only the reason of 
knowabiliiy is adduced, For the opposer 

has quoted Agama to support him; so a shruti quoted 
will be null and void by the shruti which is already requ¬ 
isitioned* Hence reasoning is summoned to support the 
Agama (hat is spent up. 

A small sentence in Bhashya has given great scope for 
the great and ingenious gloss-writer, 

After the , elucidation of the sutra, by his commen¬ 
tary, Madhva adds this sentence to refute the Bhashya 
of others. He, chooses Shankara’s Bhasbya in which the 
Purvapakshee is the sankbya. The simple meaning to the ^ 
above sentence is‘‘nor unpropounded by shabda Of shruti 
(in the case of creation) is acceptable to others.” (4) 

Sbankara, by (his sutr%t condemns Pradhana as the cause 
of creation. He adduces that Pradhana or Pra -titi being 
insentient has.no power to think So Pradhana is not prop¬ 
ounded inthe , veda {sp^rs). But Madhva saya that (the 
other) sankhya does not accept this. For sadkbya is a 
vaidika and his Pradhana is propounded in veJa. 

Again Mayi (Advaitfee) and sankhya are plaintiff and 
respondent in this dispute. So each one is‘the other’to 
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each other. So Mayi also is otbei to the sankhja and May i 
also does oot accept Pradhana to be ar^f. For he 
accepts veda to propound pradhana (sr^rt tr^t) on the 
other hand even Brahman cannot be propounded by shruti. 
For Brahman is accepted as inexpressible, by themayi- 
Nor Brahman can claim the agency of seeing or thinking 
in his system. For he is pure knowledge in essence- But the 
agency of thinking is attributed to Brahman affected by 
maya. 

But we must remember that the cause of creation is 
the one that is the object of investigation. Now Brahma 
that is affected by Maya cannot be the object of investigat- 
ion. For this object of investigation or Jijnasya ensu-es us 
Moksha.And Maya effected Brahma cannot secure iisMoksha. 
So Maya affected Brahma cannot be treated in the veda. 
Shudha Brahma is treated in the veda 

“The agency of tbinkng orlksbitrutva does not belo¬ 
ng to affected Brahma; it belongs to pure Brahma when 
he comes under the influence of Mayi”. Thus Mayi may 
argue. But the question is whether thinking or seeing is 
produced there or is it formally attributed to it. If it is 
produced there, then visibility or knowability also may be 
produced in Brahman and Brahman also may prove to be 
illusionary (according to his diclum-whatcver is visible 
or knowable is illusionary 

Raghevendra dtaws out from this some subtle mean¬ 
ing as implied by Bhasbya. The agency of thinking or 
seeing is tout born in Sudha Brahma ?. It is born. Then 
knowability or visibility which is other than 

is also born. If on the other hand is formally 

attributed to it, then it may also be attributed to the in 
sentient of the sankhya. Then Pradhana also may claim 
be the cause of creation! . ; . 
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Tantra deepika : 

A clearer explanation of is offered liere. 

qfJT?TcT ar^rgrff ). That which has no word 
to express it; hence ‘inexpressible’. The word : 
also Is explained grammatically, is the root itself 

and its meaning is seeing or thinking (by secondary mode)^ 
Now this is offered as reason for not being ‘inexpressible’, 
when offered as a reason it must be related to Brahmanj 
For an unrelated thing cannot serve as a‘reason’ in any 
arguttent. Relation can either be agency or object of 
the activity. But the agency or objectivity of Brahman is 
not in conformity withshrmi. If this is not accepted it '.vill 
land os in the confusion of contradiction; so Brahman is 
found as object ofthe activity of seeing or thinking* So the 
sutra roeans-“on account of its being the object of seeing” or 
knowing or on account of its knowability 
Brahman is not inexpressible means expressible. The shruti 
states (He sees Piirush lying in the body). 

We need not doubt that this quotation has no bearing. For 
Brahman is inaccessible to the perception and inference. 
His Iksbana is possible only through primary mode. Hence 
through primary connotation of a word in shruti one knows 
Brabman« fiat this unsyliogistic form is of no use in 
proving the expressible nature of Brahman. For Shruti is 
not uniform in declaring Brahman to be expressible. Some 
times shruti is declaring Brahman’s inexpressibiliiy. Thus ^ 
in order to add strength of inference to the shruti of 
expiessibility, the whole thing is stated in syllogistic form- 
“Biabman is expressible as he is knowable ’. In order to 
afiOrm with Bssertion in the place of one affirmative two 
new negatives are used. “Brahman is not inexpressible 
as he is knowable”. 



Tattva manjari: 

consists of eight sutras in all. Anuthas. 
hyakara expresscss the gist of the Adhikarana in one word 
And this Adhakarana follows 

So satnanvaja gives rise to some doubt. When it is 
posited that Vishnu alone is the purport of all shastras by 
the primary mode of inttrpretation, aioed by the canons of 
interpretation like upakiama and upasinahara. But this is 
a sweeping assertion; For Vishnu is declared to be inexpre* 
ssible and inconcievable in natuie- When Vishnu is not 
conceivable, and expre sible in any words, how can he be 
the chief puiport of all shastras ?. 

To this objection the reply is direct and clear. Vishnu 
is the chief purport of all shastras. For means 

he is rightly the object of Conception and ig 
apprebendei, through the Vedas by the mode of primary 
interpretation. 

Raghavendra helps us to construe srertTnsg which runs 
like this and 

should be repeated wiih. S > the construction is ^r^Tq 
Vishnu is expressed in veda through the 
primary mode of interpreta'ion only as he is an object of 
vedic knowl^ge only. 

: Now in Anubhsshja two strong reasons are given to 
prove Vishnu to be the only purport of vedas. Conpulativc % 
joins those two reasons. Vishnu’s expressiveness is proved 
by the reason of his being the object of knowledge. When 
Vishnu is eligible thus to be expressed in Veda, then by the 
application of the canons of interpretation to Agamas, 
Vishnu alone stands the one undisputed mbfiarch oT mean¬ 
ing of vedic Agams. 
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This i$ giving undue importance to reasoning over 
Revelation. So the previous statement is a little amended 
iDto-“Vedu States that Vishnu is expressibie and this vedic 
statemeht is made still more stronger when aided by rea¬ 
soning* Hente the services of reasoning were requisitioned 
to strengthen the meaning of Vedas. 

The conjunction ^ also joins some more reasons no f 
explicitly expressed, like ‘cobeiecce and consistency of 
of all Vedas known and unknown.’ Now vedic statement 
like inexpressibility of Vishnu cannot be set a^idc by a n 
upstart like reasoning Hence the reason like the unifor¬ 
mity and cobfrence in aieaniog of ait the Agamaq is cited 
here. Mere reasoning like f«avfiJRer unaided by the strength 
of the ani^ormiiy of purport of all Agamas-would not be 
able to assit vedic siatetnent like putting 

forth the iBexpressibility and inconceivabiliiy of Vishnu. 

Thus hundred and one shruties and smriites openly and 
unequivocally declare Vishnu to be the sole purport of all 
rite Agamas AU vedas are uniform in their purport Audi 
Vishnu is apprehended rjily through vedas. Vtfhr.u is the 
chief purport through the mode of pritnary interpretaiion.. 
Hence the sole agent of action .and abode of ‘perfections’ 
is the fi t object of enquuy > 

;:, la tbe.pr.eyipus Adhikaraca it was shown that ..there 
wa< no coQsisfent and, coherent continoiiy of thought in 
she four Adbikatarias, as interpreted by other commerna- 
tors. So. chaodxikakara shows how cojasistency isthek 
creed by prescoufig the Closely knit ihought-ilaok of the 
foot Adikaranas. 

in the'fiirst sutra tiiie word Brahman suggests j.tsdwa 
possessidh of perfections to distinguish itself from Jeeva 
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And in the second to prove Brahman’s possession of per¬ 
fections that it should not apply to Jeeva, Brahman which i& 
to be investigated is defined as 'the source of al) dispensations, 
of the •vybrid’. In the third Brahiran’s possession’ pf perfect 
ibps and being the cause Of creation is feared to apply to other, 
ehtities by over extehsidb; and the aid of, all shasiras j*,. 
requisiiioned, as evidence to limit Purnata and Karanata 
to Brahman alonci In the fourth, shastra is qualifiedixvith 
‘all and in the primary mode of interpretation* in ,order vo> 
prove Brahman’s exclusive possession of infinite perfections , 
and his monopoly of being the source of creation and' 
other dispensations of the world- 


As this stitra raises an objection on the {nterpietations 
of (gtr) in samanVaya as “All' shastias, in the high primary 
sense” end fcjbins it; the relation between the previous 
siuti a and the present one is that of Succession. Raghavendra 
brings the staiement of stidba to bear upon this subject. For 
sudha states tbait all the shastras treat Brahman as their sub .« 
ject in the most direct and primary manner* Shiida further 
adds that an objection is leaised against it and refuted, in 
this Adhikarara. So the relationship Is that of objectidn 
and rejoiher. ‘ But if two objectioDS arid rejoinders diyidp 
the Adhikarana between' themselves, then there cannot be af.y 
unity of subject in the Adhikarana. But bo th th,e topics' 
are the meanings signified by the word-sum-in the prevroiis 
AdhikaTUna; And there is one supreme purpose of vindi¬ 
cating'the use of that h’T, rulihjg supreme iri the Adhika. 
ranal Therefore Trrrf^mf'iricT is included in this Adbikararia 
because it also justifies the meanir^ of the .yvord ?fiT, and 
agrees with the chief trend of this Adhikarana. ptherwise 
the sutra rrf^?rT wptild constitute a different Adbika. 

rarraaii together. For. (his sutra contends that in th®; 
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known branches oi. vedic study^ the xausality of Vishnu 
is a-foregone eoiiclusion. r .Qn the analogy o/ the known 
shruties i the unknown - shrnties also : proppgale Vishnu to 
be sole , .cause .and other allied .things,; Thus there is 
. uniforroily of purport in the whole body of shastras. 
While this is the topic of discussion inufcTtrwirU^, in other 
sutras it is propounded that Brahman is expressible. 

‘ Heocb there is a split in this Adhikarana of seven sutras^ 
which treat of different subjects. 

Butin spile of this diversity of subject matter there is 
found unity of ireatnieht ihihe' whole of this Adbikarana 
of seven Suiras. RagBat/fendria shows beautifully hbw. there 
is unity of purpose aod'siibject matter ini ths seven sutras 
of this Adhikaran'a whose thain purpose is to establish the 
exprdssibleness of Brahman. Other' purposes are there as 
subordinate to, add as by product of this thesis of expressi- 
bleiress of Brahman: The ’sutras' and others 

prove conceivibility of Brahman.^ ^Which antomatjcaily 
lends to expressibicness; Herice t his' is included in this 
Adhik&faha. $0 also the; *T%?irrri?rTTcT presents 

uniformity of import in air^ which supplies reason to 
the use of 'the word *Dd^®ctly it proves 

expressibleness of Brahman. And hence its inclusion in 
this Adhikarana is ■ justified' which is devoted to prove 
exptessivahess’-drBfahihan without which there Wrli ■ be ho 
‘ sainahyay a’of words ‘ in'B'rabmahi •' -■ 

i^ow it i's cohsideir^:: whether;'samahvaya tursely and 
yet.juciuly'.;;“f;^^^^T (Shmanvaya 

is the topic pf the ..purpprtV pf. the siiastras throughput the 
’ primary mode pjt ,iaterpreia(ion, , This consideration is 
■-.Suggested: W, the ^ avowal of . Brahma ,'jijna.sa in the first 
>uira» 



• Chandiika raises a recondite series of alteraairves 
based on ;expressibJcDess of Biabman.: These alteidativcs 
when accepted pins down a iran to a particular opinion 
about the subject on band: and ultimately an exact concept 
precise in connotation is formed and one is wedded to, 
such an exact concept throughout the discussion, so that 
be cannot mince the ira’tef, nor can he leap in the dark. 
Theie is no scope for one in the dialectical discussion to 
change the mehaing of a word, as he likes.; 

Look to these series of altcTnaiives; 1) Whether 
, samapvaya is justified: cr not 2) For that purpose the 
absolute Brahn an is expressible in t^ords or not. 3) For 
that, purpose shruti stating inexpressibleress of Brabma 
expresses absence of expressibleness or unknowness. .4j If 
absence of expressibletiess is meant, for that purpose 
whether it is eithcr fit: to be known or not fit tp be 
known. 5) For (bat purpose whether Atma that has been 
stated in shruti fit to be known. Or as endowed with 
attributes cr as atiributeless. 6) For that purpese whether 
the word. Atma mainly denotes figurative Atma or the ■ 
atiributeless Aima. 7) Moksha is prescribed to one who ' 
is devoted to Atma a.s staled in shruti: Whether Atmai in 
this context is secondary or not. 

We must begin from,the end and trayerse path fip 
towards the beginning. But the path is very clear. If for 
the sake of Moksha a Gauna Atma or Atma, bound by 06 
three gunas satiya, rajas and tamas is prescribed by vedas 
then there is no contrary proof to contradict this gauna 
Atma. So Gauna alone is denied expressibleness and not 
tile auribuieless'and'absolute Atma. So we have not beeu 
able to prove that’ absolute and attributelcss Aima or 
■ Brahhian is inexpiessible. This is the result of objection 
side's discussion. 



If on tbe other hand you accept the other aUernatiy^s 
.yhen Gauna Atma is not prescribed for Mcksha. For how 
a soul bound;Mfns«ir with Gaunas can free us from the 
bondage of Gunas ? So Gauna Attna is not connoted in 
the high primary sense, fof there is contrary evideEce to 
refute this coromitmeot. S(j shmti declares Nirguoa Atrda 
to be kodwable or conceivable which directly disproves its 
ihexpressibleness. This is tbe argument of the Sidhahti 
sideorJudgfincntsidejand its fruit is that altributeleBs 
and absoiu e Atma is fit to be expressib e in words., 

ChaDdrikakar delves deeper into the problem and 
Sagbevendrd follows him with a torch to throw light on 
the path he traverses so that the pilgrirr-s may follow' his 
path Wi hdut hesitation and apprebetsion. la the sutra 
vhe sidh nte side is well repiesenied aod Raghavendra 
introduces it with a note Which sumniaiises the whole of 
the judgement veiy briefly ai d yet to the point. Biabmau is 
the subject of knowledge ard hence te is also expressible 
in words- Therefore this fcnowableness contradicts iitexp> 
resiiblejiess. So the struii which declares Brahman to he 
inexpressible, shall have to be moulded and adjusted to 
mean arsrrff® or fully not known or comprebend 

This is the gist of the contentiop of sjdhanta. 
The thought can be put in syllogistic form thus Brahman, 
is expressible because he is coirprebcnf ible and knowab'le 
to some extent. But .that Brahman is beyond thought and 
word means not completely unknowable but partially 
knowable. /Tbis knowable Brahman is not absolute 
sbudha Prabira; but is Gaura Brahman. As the Heiu of 
knowablecess is not in shudha Brahman, he canDO| tje 
expressible. Now sidhuntakara shows that Sbudha Brahm^u 
is knowable and Raghavendra notes that this knotyableness 
is not direct visaalisation of Brahman Knowa- 




'in 

blcDCSs referred' to in shraties belongs to sbtdiia 

Avma and not Ganna; becanse the word Aima is nsed atd 
because one devoted to it is said to get Moksha» 

ThexontCDtlon that expressiblcness proved by kaowa* 
bleness is refuted by another shroti siating inexpressi- 
bleness, is held in abeyance and is reduced to mean absecce 
of perfect knowableness, (srsrfHStqi'sn). Before the inado¬ 
ptability of the reason Ikshaneeyatva ) Avach- 

yatva or inexpressibility.yields and becomes ready to adopt 
ft liiaited meaning-not a tier absence of expressibilityf but 
absence qf perfect and tomplete expressibluy which is in 
conformity with expres>ibi}ity in word 55755 y*AgMn 
there is the corroboraiion of smriti which explains this 
shrutivto. mean , inexpiessible in the limited sense,. .If on 
the other band complete absence of expiessjbility in word 
of ;BrahiDaB is meant, ihiem you ere reduced to a dreadful 
absurdity. There is the sbruti ' 35^5 srtFqrf and 

and . atw (inexpressible ) describes in the 
primary mode the nature of Brahman is uiterly inexpiessi- 
ble than even the word srerif can connote the nature of 
'BrahmanVthen Brahtrian is expressible. If it cannot connoie 
ihexpi'essibililyv then Brahman is nui inexpressible; just as 
. if a: thingjike Ganga.caop,ot be. expressed by, ,the word 
Gan&a-then that thing; cannot claim Gangaiva in i self. 

An ihstance is quotedt *'We do not know whether we 
arc Brahmans Or noi’^. This .shows tha.t there ^is doubt 
bf dur Brahoiiaaahood on account of our ignorance of Brah- 
man'ya which could- not be ascenaihed in ’ the same 
'ihanher; sKrutreS like= words reiurned along with mind 
sigfiffy drfiicolt to be known and di ffieult to be expressed. 
Bdf Brahmanya is found in him who is born of a BrahmatJa 
wiirnan.' But of a Brahtnania is difficult to 
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^0 be ascertaioed; and hence Brahmana-hood is difficult 
be ascertained., Heie wby difficult to be known ? Here 
the reason is'wondeffulness’. On account of the possess¬ 
ion of iDfioite n«tnb«: of perfectioiis {of Brahman),: 

Vlitr^t^TTctT 5TST?T ’’ 

Sntra ? 6 
Bhashya'* 

But (Knowalsle) is one tainted witli Gunis 
{like sattva, Rajas and Tatiias) and (hence that 
hound soul or |ee<'a is expressible and not the 
untamted or the absolute Brahman; This is not so*' 
For the word Atma is used (as the object of seeing 
©r knowing). 

For he is called Alma, who is completely ber¬ 
eft of GunaS and uritainted with blemishes (like 
misery and others), and who is immune from (1111134 
sirabie attributes) and imperfections* He who is 
different from this, is considered by the wise to be 
aion-Atma- The word Atma is used to denote 
Anatma only figuratively ,j(Vamana). : : ' 

Brahman\has two formsone is Atma and 
(Varaana) another is Anatma He who-is Atma, 
is eternal (never changing his body) pure, unnaixed 
with insentient jada and free frpm the bondage of 
Gunas, Then he .whp is different from this is 
Anatma (Talayalcai*a Brahmana)- - 

AVhen tbe chief meaning is (suitable) second¬ 
ary is not ad visible* 
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Satra : 7 

One who knhws that (Parmatman) h said to 
get Moksha (in the shurti). Therefore that mainly 
or primarily denoted by the word Atma is not one 
bound by Gunas). 

Bliashya- 

“For one who knows Ouna Jeeva Atma cannot 
Glaini Moksha which is release from the bondage of 
Gunas*” Because be (Vishnu) is the creator of all 
therefore he is the creator of vayu. Vishnu 
himselfisomniscient and haying entered the middle, 
portion of the body the cave of bis heart, he is 
seen. Then he grants his ovv;n capital place to the 
knower of the Atma* “Thus one who knows Atma 
Is said to get Mokshna in the shuniti- This Atma 
(who is immanent in Rama and Bralmian) is 
Vishnu only (Ma-Upd). 

“(That eternal entity) is railed Brahma Pa- 
rarnatman and Bhagavan”- (From AtTh Anasuya 
gave birth to) sons who were with Vishnu Rudra 
and four faced Brahma. These three sons were 
Butta, Durvasa and Soma,” 

“The sentient are of two kinds-one is Jeeva and 
another is Atma, oh Lord; The Jeevas are Brahma 
(four faced) and other souls WMI'e Atma is only 
Janardana’b 
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‘^In the case of others the word Atma is used 
in a limited figurative sense* For it is said that 
only by the knowledge of that Nirguna Atma one 
gets Moksha Others arc said to be bound with 
Gunas and their knotvledge does not produce 
Moksha. Because Vishnu is supreme therefore 
smriti tells us that we get Moksha from “Him’^ 
(Padma) 

Sutra : 

Un-knowableness is an undesirable 
quality and is not attributed to Brahma for the 
sake of Moksha; on the other hand a desirable 
quality like knowableness is attributed to Brahma. 
Therefore Atma doesmean Guna-bound Atma, 
but He is bereft of Guna* 

‘‘Know only Him who alone is Atma; Refrain 
from talking of other Jeevas” 

“He is a bridge to the released”- (Mud- Upd). 
Thus others are not enjoined to be known for the 
sake of Moksha, while is enjoined in the shruti 
to be known for Moksha- Therefore he is not 
Guna bound Atmar 

Sutra : 

He absorbs himself. Therefore in 3TT?trT?r^ 
Atma is shudha or pure; For he absorbs in 
himself 
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Bhaskya-' 

‘‘The Original nucleus of Brahman is perfect- 
Form derived from that nucleus is also perfect* 
This perfect form comes out of the original perfect 
nucleus at the time of creatioti Thus perfect 
taking its perfect, is absorbed fully in the perfect”* 

“That Atma or Vishnu comes out of himself 
and then is absorbed in himself. -And remains 
Atma in the original form" “That luminous Lord 
free from Gunas assumes many forms (at the time 
of creation). Then that creator Hari withdrawing 
all thos,e forms into Himself sleeps again” 

“Here Himself is said to be absorbed in him¬ 
self”- 

“Never an Atma that is pure is absorbed in 
Guna logged Atma (we do not fear) that in other 
branches contrary statements might be found. 

Satra : 

(For) knowledge derived from differert ibran- 
ches of veda is found uniform (So no other than 
Vishnu need be feared to be the creator ipf the 
universe) 

Bhasbya- 

“All vedasj reasonings, and all good instru¬ 
ments of knowledge, reveal the uniform highest 
B'*ahma-knowledge. No denial or contradiction 
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from any ^quarter in the vedas or in the field of 
history (Paingi shruti)* So all all vedic knowledge 
is uniform 

Sutra : 

Shruti declares Him to be (one luminous 
Lord) Hence He is expressible in words- 

B]lashya- 

“This one luminous Lord Immanent in all 
beings and pervading all. Spatially and temporally 
and quatitalively) is the internal controller of all 
beings and presides over all activities- He support, 
all, being their direct supervisor, fully of conscious 
sness unmixed with the insentient, and immune 
to the three Gunas”. 

No inexpressible thing can be expressed in 
shruti Nor should we go to the length of imag¬ 
ining improbable events, (like secondary implicat- 
^ion of an inexpressible object)- For an utterly inex¬ 
pressible object cannot be implied even through 
secondary mode 

Thus ends Ikshatyadhikaranam 
Bbavadeepa:- 

Raghavendra explains Guna as ‘bound by Gunas like 
lattva and others’. He justifies the use of masculine gender 
liter In the previous sutra (f^^: ^?tl) because 

(I had been drawn from sr^T?, had been put 
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ill neuter gender-. But here io jA'T' ^ is used 

in masculine gender taking into consideraiion (he use of 
the word srt^T. (aTTcU'RT?^?). Aetna is said to have two 
forms. Rupa or form means essential nature in (he case 
of Alma. But in the case of Jeevas different from Atma, 
Rupa or form means ‘idols’ or Pratima. or Symbol. 

Here in ao objection is raised that 

Atma mainly means Gauna Atma and' not shuoha Atma. 
Then Atma and Anatma already referred to mean sentient 
and insentient- This interpretation is simple and direct. 

Raghavendra explains why it is straight forward 
and natural. For Atma and Anatma are popularly known 
as sentient and insentient, and becte popularity is not 
affected. Then again Rupa in the previcus sbruti will have 
one sense namely idol or symbol (both sentient and insenti¬ 
ent are idols of Vishnu) So this interpreiation save sus from 
thinking of two meanings for Rupa i Nature and idoh. 

The present sutra is a rejoinder to 

the previous objection. Atma does not mainly mean 
Gauna Atma. For one who knows A'ma is assured of 
Moksha. So cfcf ot that (a pronoun) refers to Atma in 
the previous sutra (sTTrU^rflcr), Now Raghavendra adjust¬ 
ing apparent differances seeks uniformity of interpretation 
among different works. 

First according to Tattva pradeepa the interpretation, 
of the sutra is grFfiT»T in him (Atma who is referred to as 
knowable) loyal Moksha is declared, (one who knows 
him (Atma) is assured of Moksha,) So this Atma is 
Nirguna. But in if i® objected that one 

that is expressible on account of its knowableness is Brahma ‘ 
tinted with Maya and not pure or absolute Brahman. And 
sutra replies this objection. I 
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But in Samabyaya RatnavaJi, boih this sutra and the 
previous one are employed to refu'e the objection that the 
knowable is saguna still there is no other sutra contradict* 
ing the contention that Jeeva be the main meaning of 
Atma. There Taltvaprakasbika and smriii previously 
quoted, represent leiiher objection nor rejoinder. Then you 
should not grumble that Sbruti and smriti requisitioned 
in Bhasbya are futile as they do not serve to strengthen 
the hands of the Hetu For Atma means one who 

is the object of knowledge calculated to bestow Moksha, 
as directed by the sutra *fid this meaning is com¬ 

patible with only Nirguna (one bereft of Gunas). And 
under the direction of clear and unequivocal sbruti like 
the previously quoted shruti and smriti running 
counter to the popular meaning of srrfmand arrri'ctTT as 
and (Sentient and insentient) re^er to Jeeva and 

PaTamatroan. Thus they serve the purpose of settling 
that meaning, 

Sbree, Brahma, and ail other Jeevas have 
no freedom of doing good and leaving evil according to 
our experience. But they are found to do these things and 
hence it is inferred that there must be one in them, actuat¬ 
ing and impelling them, to do these things And that one 
is Atma one who gives and takes) This 

is Brahman. 

Dattatreya is the ircarnaiion of Vishnu. But Brahma 
has no incarnations allowed. So in soma there is mere 
presence of Brahmadeva. |irc?T9^JTr(T Ragliavendra puts 
the whole contention in a syllogistic form:- Atma is not a 
Gauna; For he is not spoken as ‘hcya’. If he is Gauna 
then he shall have to bespoken as ‘heya*. On the other 
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hand shrtiti tells us that he is Aheya. We have made state¬ 
ments about Vishnu not being ‘heya’ and his being 
‘Aheya’, because there are sta ements about his being 
Aheya. In Tattva pradeep it is stated that in shruti 3Ti?ttr^ 
Vishnu is to be known excluding others because he is 
to be known distinctively, distinguished from all others. 
“He is distinct because he is superior to all” is stated in 
Rigbhashya In this Bhasbya he is declared to be ‘the 
bridge’ to add one more reason to the already stated three 
reasons like ‘non statement of ‘heyatva’. That reason is 
‘being a bridge to the released’ which will be referred to 
in Or to suggest that the reasons 

‘knowableness, statement of being Atma, knowledge of 
Atina leading to Moksha and non-statement of being 
*heya’, should be amalgumaied into one sentence. It is 
objected that the reasons like knowableness as stated in 
the word Anna as stated in stale« 

ment oi Moksha in zr^rrr^ra^'. and statement of Aheyatva* 
in srictTT'f'STi’r^t- are not found in one place. But in Tika 
it is shown that all these qualities inhere only in Vishnu 
and hence no such objection can stnd. 

But another objection is raised. Here on the strength 
of the non-siaiement of ‘Aheyatva’ the word Atiha used here 
is said to mean primarily Vishnu. How then again in 
another is suspected to be Atma; and in 

^ c. > 

the end that doubt is dispelled ?. Bui this objection does 
not stand. For no doubt already it is proved that Atma 

Note ; is { All knowing) means 

(because it is the result of the conflict 
of causality) sTfr means thick* 
is known 
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chiefly means Vishou, yet he is said ‘to be born’ (5TTJTirt?T) 
and depending upon this distinguishing mark it is doubted 
that by secondary mode Aima might mean ‘other’ (than 
Vishnu); but when be is said to be ‘the bridge to the rele¬ 
ased’ the doubt is cleared. From tbi- you should take the 
clue that the non-statetnent .of ‘beyatva’ should be read in 
the coming sutra Muktopasrip>a' also So that in this 
sutra it is proved that Atma does not primarily mean 
Jeeva for the four reasons siaied. And in the coming 
sutra it is proved that Atma even by seeondbry mode does 
not mean Jeeva for the same four reasons. Hence there is 
no tau'ology or the defect of Repeiiiion. Wc must really 
appreciate Raghavendra’s skill in exposing all this hidden 
meaning which he read in between the lines of the text- 

t At the time of Pralaya Vishnu is not 

absorbed in other things, but in himself he is absorbed; 
hence he is not Gauna but Nirguna ano this Nirguna is 
expressible; because he is stated in shruii and srariii. 

Upon this an objection is raised• What does ‘state¬ 
ment in sbruti and smri'i’ mean ? It is an object ol know¬ 
ledge produced by shruii and smriti. There V shno is not 
f inexpressible, because he is an objec oi knowledge prod- 
luced by shiuti. This »s the meaning expressed in the sutra 
For there also Brahma being the object of 
|knowledge (l^of) produced by one of the Upanishadsis 
ssaid to be inexpressibele (Hence there is repetition). 

( . Now this objection is not sound For we must crili- 
ically trace the progress of thought Jrom the beginning pf 
Ibis Adhikarana. Raghavendra helps us to trace the 
^ocess of thought in the sutras. In the first sutra Brahma 
is said to be the object of verbal knowledge in general; 
|ad this is made the reason or Hetu. Bui in order to 
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remove the doubt that this reason is not to be found with 
Brahma the Paksba, quotations, from shruti were offered 
to prove Brahma to be the object of knowledge. But these 
quotations were again doubted to refer to Guna-bouud 
Soul, Then the reason was again found absent from 
Nirguna Brahma Through three sutras gradually the 
logical flaw of non concomitance of Hetu and Sadhya in 
Paksba was proved to be false. And in the present sutra 
it is proved that in the sbruti Nirguna Brahma alone has 
exclusive characteristics of being absorbed in himself and 
others which form a strong unequivocal mark, untainted 
with the doubt r>f being applicable to Gauna Atma, and 
that Brahman aided with mark is the object of knowledge of 
this exclusive shruti. Thus the shudha Brahma is proved 
in-controvertibly to be expressible. Hence no logical flaw 
can be shown in this argument. 

But some others seek to remove this logical 
flaw in a different way. In the first suira Brahman was 
proved to be expressible for the reason that Brahman is 
beyond five senses and at fhe same time he is knowable. 
Here in this sutra because Brahman is stated in the shruti, 
he is the object of knowledge produced by the shruti. As 
other modes of interpretation are not applicable. Brahman 
is directly and primarily connoted by shruti So he is not 
inexpressible in word; but he is expresible. In the same 
manner we must be able to show that Brahman is proved 
expressible directly in one place and indirectly in another 
place in the coming sutra. n%ffTiTTftrrcT Proves uniformity of 
import in shruti. sroriti. Itihasa and Yiikti 
Brahma is expressible not only on account of its knowa-: 
bleness but also on account of its being stated in sbruti,| 
Here also we must add, as before, “as ^^orr or secondary -i 
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mode is Dot applicable, primary mode alone should be 
uiilised.” 

Now Lakshana cannot be logically used in the case of 
Brahman because it is not expressible in any word. The 
Vyapti or concomitance is that, that which is Lakshya is 
expressible in some word, like (he bank. For the bank 
is the secondary meaning of the word Ganga; because it 
is expressible by the word ^ftT though it is not expressed 
primarily be the word Gaoga. But Brahma is accepted as 
not expressible in any word. Hence it cannot be indicated 
by secondary modeof Lakshana, 

At this stage Jayateeitha in bis Tattvaprakashika 
institutes a critical discussion about the fundamentals of 
words and their relation to meaning* This discussion is 
known as ‘Avachya Lakshanavada’ () The 
syllogistic argument advanced by Jayateeratha cuts at the 
very root of this vada- ^sr^Rfr 

The disputed subject cannot be indicated by 
the secondary mode as it cannot be expressed by any word 
what so ever, unlike ‘(he bank' in iMitTrsflcfi The cow-pen 
is in the Ganga. 

The objector questions how expressibility is related to the 
Lakshana mode, in order to argue the absence of Lakshana 
from the absence of expressibility or vaebyatva. There is 
a vital connection between indirect suggestion like Laks- 
hana and direct expression- For a colourless entity without 
any characteristic attributes like Advaiti Brabmat if not 
expressible in words it is also not indicated by any indirect 
mode of suggestion in Lakshana, You must be able to 
to tell in words what is that, that is indicated by Lakshana, 
If that is also indicated by Lakshana then there is infinite 
Regress. 
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When questioned ‘ what is Brahtta ’ the answer is 

STM In this definition, the thing defined 

namely Brahma is expressible in word or vacbya, while the 
defining words itt?! ate indicative secondarily of 
their meaning. Therefore there is infinite regress If 
Brahma is vachya why not others ?. Advaitin asks if 
Brahma is vacbya, we must know the power of expiession 
of that word to know its meaning.^ If the n eaning is to he 
known we must know the thing it means. Thus again the 
first question ‘what is Biabma’ stands unanswered. Hence 
there is aegaio regressi A fittirg reply is that, as 
made clear in Sudba, words in the holy texts should be 
interpreted with the help of roajhs gjveu in the holy texts. 
For the derivative words are as good as sentences. 

Hence they need not seek again for new semantic connect¬ 
ions. Hence in the case of Vachya words like Brahma 
there is no infinite regress. 

The Advaitin argues that the adjectives SfR and 
3r»i^ refer to the pure essence of Brahma, in order to avoid 
expressiveness of these words which they exhibit when 
connoting the distinct qualities in Brahman. 

If these words do not convey by Primaiy expression 
the distinct qualities of Brahman tfenthey willbelis'ed 
as synonyms all connoting the same meaning of ihe 
essence of Brahma, 

Advaitin contends that though the words convey the 
same meaning yet as they serve different purpose they 
cannot be listed as synonyms. For instance the word satja 
distinguishes Brahma from unreal and so on and 

so forth. 

But he forgets that Brahman has no distinctive charac¬ 
teristics and as such seven hundred purposes like these 
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cannot save these words from the grip of synonymityj 
Again if the distinguished Brahman has no distinctly 
different qualities the que8tiou-“what is Brahma” is not 
at all arswered) by merely stating the pure essential nature- 
of Brahman. For nobody asks a question about a thing 
without knowing the essential nature of the thing. 

Different interpretations, and associations of sutras 
adopted by different schools are referred to. by Raghave- 
dra and for their full course of thrashing he throws the 
burden on Cbandrika. His Prakasha also throws its light 
on these problems He respectfully refers to his Guru- 
pada’s Kantakodhara for details of topics adopted in 
the panchadhikarana by Bhashyakara and its justification 
as against the topics of different schools. 

Naya Muktavali : 

There are seven sutras in this Ikshatyadhikarana. So 
long we saw a discursive scrutiny and cri(ical survey of this 
Adbikarana in an analytical process, dissecting the body 
of thought into scrutinisable pieces, Now Raghavendra 
with superb skill and ingenuity adopts a synthetic process 
assembling the pieces into a living whole. All the seven 
sutras are run into a closely knit argumentation, cutting 
off the offshoots, and rounding the rough angles. Ragha- 
vendra’s planned lay*out, succient and epigrammatic expre. 
ssion, adoption of a strange verbless syntax, yet crystal 
like clarity of sentences, is flawless logic in a few but 
meaningful words,- all these grow from strength to strength 
and from beauly to beauty. Colossal thought reflected in 
a su all mirror of presentation has a charm of its own. 
Instead of speaking much about it let us allow it to speak 
about itself. 

In the pieviousAdhikarana it was proved that Brahman 
is the object of import of all shaslras in the prime mode of 
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interpretatioo. An objection is raised ar d a reply is given 
on ibis statement. A donbt arises if Brahman is the object 
of the purport of all sba^tras in the piimaiy sense The 
objector contends that Brahman is not the purport For 
shruties like tell os Brahma is inexpressible 

in words. No such counter argument as 
tells us the knowable nature of Brahma. Brahman is 
knowahle only through upani^fads and not through 
any other means of knowledge^ Hence Brahman 
is expressible in words’’ is of any use. For this 
knowable Brahman is not pure absolute Brahman; But he 
is lower type of Brahman (Gauoa Atma). Pure absolute 
Brahman is referred lo by the secondary mode of interpre¬ 
tation and hence may be said to be knowable without being 
expressible in words tells us how Brahman 

is knowable without being expressible in words in the 
primary sense. Yet he is indicated in ihe secondary sense. 
No counter argument like “As a reply to a question-what 
is indicated by secondary mode ?- you must use a word 
like Brahman which his primarily expressive. Even if that 
also is secondarily indicative then there will be iefioite 
regress,*’ is of any use. For this is a logical flaw which is 
common to both sides (Primarily expressiveness and second¬ 
arily indicativencss.Even in ihe case of Primarily expicssive- 
ness, the word becomes connotative only when known 
related with the meaning. This relation-ship to be known 
requires the knowledge of the related thing. This related 
Brahman though known through upanished only requires 
some other sashtra to know it. As there is this infinite 
regress here also, let there be no partiality for primary 
expressiveness Besides claiming for Brahmeni 
(object of the import of all shasiras) is pretentious. For 
Vedas are innumerable and men of the limited knowledge, 
short life cannot pretend to know the whole of the veda 
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with this import* So he cannot comprehend that all vedas 
denote primarily Brahman within his life period> which is 
ridiculously short. Thus the opporent has made a strong 
case against the Sidbanti. 

Now the Sidbanti is ready to dare the opporeot in bis 
own den. In shruties like the kuowable 

one is said to be Atma, and one who knows Atma is said 
to get Moksha. Naturally It follows that knowable one 
is Sudha Atma and if he is indicated by secondary mode 
then the previously intimated infinite Regress automati¬ 
cally follows. Besides if the ever lasting and self 
luminous Brahman is secondarily indicated, then the 
sbastras are of no use- And the protagonists of expre¬ 
ssiveness of Brahma do not incur the offence of infinite 
Regress. Because derivative words are as good as senten¬ 
ces and hence do not require separate cognition of 
relation and hence theie is no infinite regress. And 
fan be adjus ed to state that though Brahma 
is expressive in words yet they are in conformity with 
Brahman being beyond the reach of mind, as they mean 
that Brahn ao caonot be known fully. Even if vedas are 
innumerable, yet they are not beyond the understanding of 
man- Even a small branch when studied gives the correct 
gist of all vedas; For vedas are uniform in their meanings 
Hence Vishnu is the import of all shastras when inteipreled 
primarily. This Adhikarana has uniformity of meaning, 
though it is devoted to show two meanings; For both the 
meanings are said to be the senses of one sum 

Raghavendra now connects this Panchadbikarana with 
the rest of the Adhyaya. Samanvaya in Brahma ii decl¬ 
ared. And objections ' against this samanvaya are met 
with squarely in the remaining parts of the Adhyaya. In 
this Adhikarana the main plank for samanvaya is the 



206 


expressiblene^s and this expressibleness is proved by the 
reason of Ikshanoeyatva. In the remaining parts ot the 
Adhyaya, samanvaya that was declared is treafed in detail. 
The words in the veda whose samanvaya in Brahman is 
to be proved are of four kinds- 1) famous in Brahma. 
2) famous in the meaning other than Brahma, 3) famous 
both in Brahma and e si where 4) famous only else where. 

Of these four kinds it is carrying coals to New-castle, 
to prove the samanvaya of words meanin-g Brahman, in 
Brahman. So of the others each one is to be divided into 
two divisions-1> Names or Dbarmis. 2 ) Marks or attri¬ 
butes or Dharmas. And according to the maxim of 
conquerring the strongest enemy first, we chose the group 
of words which mean other than Brahman and are substan¬ 
tives or Dbarmis in the first Pada and in the second pada 
words that substantive yet known through attributes, in 
third pada, we have chosen amphibious words well known 
to denote both Brahman and others. Las: come words 
which are known to denote only others (than Brahman) 
These are chosen last for the reasons that 1) they demand 
great eflfort and that they do not want all to know this kind 
of samanvaya, and aie very difficult to understand at the 
first stage That is why different padas are assigned difi'e- 
rent kind of samavaya. 

Of the four divisions some are over-lapping and there¬ 
fore they seiem to be defective divisions from the logical 
stand point. This drawback is removed in chandrika and 
the divisions are shown perfectly logical- 
Tattva Manjari : 

Raghavendra in this work follows the course of 
thought as exhibited in Anubhasbya. To justify samanvaya 
the prerequisite basic principle of expressiveness of Brahma 
was established. Now words, that are to be referted to 
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Brahma in the course of samanvaya of those words in 
Brahman, are classified. They were class fitd in oneway 
in Naya muktavali- But here another method of classifi¬ 
cation is followed without infringing the melaph>%icai 
principles. He does not take the credit to himself; he 

only praises the rich suggesiiveness of Acharya’s classifi¬ 
cation 

All vedic words are of two kinds. 1) words familiarly 
known to connote Vishnu and known to connote others. 
The latter variety is divided into three sub-varieties. 
1) known to connote others 2 - known to connote‘even’ 
others, 3) known to connote others ‘only’ All these three 
varieties are teferred to in genera! as connoting others. 
All these three varieties, con.*ist of I) words of substantive 
na.ure and 2) of adjective natuie. This Adhyaya is 
maiuly devoted to show that words of these varieties 
both substantive and adjective connote, primarily in the 
highest sense, Vishnu. Words having Vishnu as their 
reference need not be taken here for consideration. This 
varie y again may similarly be divided into three 
sub varieties- as,, denoting Vishnu, denot ng Vishuu also 
and denoting Vishnu only. In the second sub variety tbeie 
are words which connote othtis But they are alieady 
included in the second in the second sub variety of the 
first division. But the first and the last aie included in 
the variety of words denoting Vishnu. So these have 
been formed into one group called 'vvord s’denoting Vishiiu’. 

Bat there is one objection raised against this. Braman 
is defined as ‘the source of all’ ■ And in order to 

avoid its overexteosion the causal slaumenis 
alone should be shown to refer to Vishnu exclusively. In 
the coming pages» this ^ihanvaya should be treated in 
detaili There is no necessity of showing all vedic siaie- 
ments to refer to Vishnu.; For that is bsside the point. 
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This objection is refuted by the phrase 
in Anubhashya* This is dissolved as 
Here the teimination (thought cominonly used 

in tbe sense of Ablative) is used in the sense of the dative 
being based on the sutra Hence the 

meaning is- (All vedjc statements shown to refer to 
Vishnu) in order to show that Brahman is ‘full of all 
perfections* which is the meaning connoted by the word 
Brabma> At the end of the Adhyaya it is shown that 
words connoting attributes through derivative mode of 
interpretation, refer to Vishnu, proving there-by that 
Vishnu, denoted by these statements is full of perfections. 
Brahma sutra also as shown above treat the same subject 
namely that Brahman is referred to by words through 
derivative mode proving Vishnu to be 'full of all attri- 
bates’ by the process of <?*????. 

Tantra deepika : 

In one sentence Raghaveudra stages the subject matter 
of this Adhtkarana. Tbe meaning of ^io is 

by implication both expressibleness and the subject matter 
of all the sastras. Then he goes on to explain words in 
thesulras. u??) means that which 

has no word or phrase to express it. Which ultimately 
means inexpressibleness. is a verbal form (Genative 

of the verb) which by implica tion means 
knowledge, is in the Ablative and means 'for the 

reason of’ Cbeing the object of knowledge). Now an 
unrelated word cannot constitute a reason; and tbe relation 
if it exists must be subject or object; but this relationship 
runs counter to shruti (For sbruti posits Brahman pure and 



209 


absolute withoat any relational attributes). If the opposite 
alternation is acceptsd,not that there is no contradiction, He¬ 
nce object of knowing is the ultimate mean ng So the mean¬ 
ing of the sutra is:-Bscause of being the object of knowledge 
Brahraao is not inexpressible 

You cannot donbt koowability of Brahman. For shrnti 
tells us that he sees or knows Parusha lying in (he body. 
Knowability has a definite purpose to sverve- For know- 
ability of Brahman cannot be established but through 
v/ord, because knowability through perception and infe¬ 
rence, the only other two instruments we have no access to 
And knowability through word is through Expressibility 
of Brahman. 

The syllogistic form should begin with pratigna or ; 
statement of what is to be proved; and the reason or 
Hetu finds a place. So the sutra should be faiTrf:* 

But the su'.ra does not observe this order because formal 
logic does not give importance to any scheduled order. 
For the judgement or conclusion arises even with irregular 
steps. Just to show (hat no regularity in steps need be 
observed when a conclusion is corning out of as few steps 
or disorderly steps, the sutra is irregular in order. 

Mere shruti stating expressibility of Brahman is con¬ 
tradicted by another shruti stating in-expressibility of 
Brahman in syllogistic form-the logic of which is based 
on shroti-in order to add strength to vedic testimony which 
is stalemated and checked in its operation by a contrary 
shruti.. The word arg’jtr in the sutra reminds us directly 
the shruti 

Instead of a positive statement, a statement of two 
negatives is adopted in the sutra, to show that shruti 
should be interpreted to mean both assertion of express! 



210 


bility of Brahman and denial of in-expressibility of 
Brahman. 

The next sutra 5r«?r?T) raises an objection 

over what is already stated and refutes that objection. The 
objection is that the shruti refers to the 

knowability of Jeeva who is tied with the three Gunas and 
not of Vishnu or Brahman. Hence Brahman is not know- 
aT)le nor can he be on that account-expressible. 

This objection is rejoined with the reply that in ihat 
shruti Atman is referred to {artetTHSo this Atma 
is stated to be knowable. This by implication states that 
Purusba and Brahman also are stated to be knowable. 
Some discrepancy of gender is explained away by Ragha. 
vendra. In the previous sutra 3T?rs referring to 
is put in neuter gender. Here referring to Atma the word 
rftirr: referring to the same referent is put in Masculine 
gender. 

In spite of these rcfetences to Atma and others why 
should it not refer to Jeeva ? The reply is given in tte 
next sutra The one rel erred to by 

Atma is not Jeeva tied with Gunas. For one devoted to 
Him is declared to enjoy Moksha or Final Release And 
it is absurd to state that by knowing one having Gunas, 
it is possible to get release from Gunas. Hence in the sutra 
instead of Jeeva a significant word Gauna is: u^ed (or e 
having gunas). 

Now Gauna is not of that type The 

shruti arr?iTR (only know 

Atma alone; give up the other talk) does not condemn ifae 
referent of Atma. On the other hand it is talked as not 
condemnable; while the other is talked as condemnable. 
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Raghavendra refers to difiference of statemeat betweea 
Sudba and Sanyaya-Ratnavali and -Tattvapradeepa- For 
Gauna is said to be shabala Brahma affected by Maya. 
Accordingly all these three sutras are elucidated in Sudha. 
But in Sanyaya Ratnavali and Tattva Pradeepa the flrst 
Sutra s'ates that not only Gauna is not knowable on 
account of the word Atma being used in the context; but 
also for reasons given in the other two sutras. So the 
other two sutras are elucidated differently, 

Now even Nirguna is said to be expressible 
Here Nirguna is mentioned and it should be read with ‘it 
is not inexpressible’. There is another sbruti-“The origi¬ 
nal goes out into the incarnate (at the time of creation) and 
then gets himself absorbed in the original.” So Nirguna 
Brahma is not inexpressible but expressible- Thus the 
topic may be dealt with out-side. Why the one mentioned 
in the sbruti should be Nirguna ? On this doubt being 

raised it is replied-^tri'tTtUTff it* Himself is absorbed. 
Therefore ‘for the reason of himself being absorbed (deSr 
troyed)’ is not the way of interpretation. 

But id other branches of shastras another god like 
Rudra might have been mentioned as the source of creation 
of the world. There is no scope for such doubts* For 
This should be read with and 
Because all knowledge derived from all shastras 

being uniform (thus it is stated in sbruti and reason also 
upholds it); therefore Vishnu alone is accepted as the 
only source of creation as mentioned in all shastras. Thus 
let it not be doubted that in other parts others are mentioned 
as the source. 

This sutra may be interpreted differently also. It 
means ‘For the reason of’uniformity of import (of shastra). 
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On (he stiengthof the branch whose import was determiced 
by the sutrakara {as an instance) it is inferred that the other 
branch has the same import, because it is the branch (of 
the uniform veda). But in chandrika ahoiber doubt is enter¬ 
tained. AH these reasons, as the use of the word Atma, 
mention of Moksha, Non-mention of condemnable and 
absorption in the self-may be found associated with self 
bound with gunas in different branches. With this 
introduction it is asserted that ‘the import is of uniform 
type in all branches’. 

Again Nirguna is stated as being expressible, 
fiiTref and should be read with this sutra. In the 

shruli the one without gunas is mentioned- 

Therefore Nirguna is not inexpressible. If this mention 
in sbruti is understood as secondarv and not primary 
in meaning then it is already stated that it leads to 
Infinite Regression. 

Prakasha; 

Chandrika begins m a right royal fashion upholding 
the dignity of the Brabmasuiras. Other commentators, 
have shown irrelevance as between Adhikarana, and 
Adbikarana, But Sbidhanta is an advocate of 
strict relevancy as obtained between Adhikarana and 
Adhikarana. Hence chandrika presents the thought 
development of the first five Adhikaianas to prove the 
relatedness of each Adbikarana with its past and future 
Adbikarnas Raghavendra in his own manner has already 
presented the chain of thought of the Panchadhikaranas 
But here we find a new thought process as obtained in the 
develompent of the five Adhikaranas.- “In the first sutra 
‘..be definition of Brahmana has been suggested by the ve ^ 
word, to be ‘abundance of perfections which distinguisbsai 
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Brahma from Jeeva, In the second sutra, in order to prove 
bis atandance of perfections and to disprove Jeeva to be 
the meaning of Biabma,Brahman which is to be investigated 
is dehoed as the source ef all dispensations of the world* 
In the third these two definitions are shown, not to apply 
to any other than Vishnu by calling forth the evidence of 
sbastia. In the fourth, shaslra is denied to have any other 
import in order to prove the applicability of these two 
definitions only to Vishnu or Brahma; and the import of 
all the shastras through the primary mode of counotation 
is shown to be Vishnu, in order to prove his abundance of 
perfections through the process of learned derivatiun of 
all words, pointing out the characteristic altiibute of each 
word. In the present sutra expressibility in word of Brahma, 
and his being the import of all shastras as shown by ?rrr 
are questioned and replied. Hence there is sequential 
connection with the previous sutra. Or for this very re¬ 
ason it is said that there is tbjectionary onnection. 

If these two are the topics of the sutra, it is further 
objected that theie is diversity of topics which is con¬ 
sidered as defect of integrated composition. But really 
speaking these two topics are the meanings of one word 
g'ff Which are now justified. Hence there is unity of 
topic and no diversion is indulged in. If this explan- 
action is not accepted, the whole' Adhikarana suffers 
from diversification of the topic. For the sutra 
would mean) when different meaning is feared in some 
other branch (vedas being innumerable) that there is no 
opposition from such a branch, as uniformity of mean¬ 
ing is ascertained both by shruti and infeience. While 
other sutras of this Adhikarana are engaged in establish¬ 
ing the expressibility of Brahman. Thus there is clear 
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diversion of topic, which creates a division of topics in 
the Adaikarana- 

But in Sidhanta this defect of diversity of topics is 
prv)ved to be false and uniformity of topic is established,as 
regards this Adhikaraaa is concerned. The ultimate 
purpose of this Adhikarana is to prove expressibleness 
in word of Brahman' All other topics are merely ancil¬ 
lary to it. The topic of gauna Atma is introduced 
only to prove the knowableness ofNirg'una Atma, which 
is the cause of its expiessibleuess. In the same manner 
Gatisutra also, is introduced to prove indirectly expressible 
ness, by proving the application ot the word Atma. 

Finaliy in expressions like ‘Sudha is inexpressible’ 
That which is expressed by the word ‘inerpressible’ is no 
other then sudha. Hence sudha is expressible. If a parti¬ 
cular word, has no direct primary meaning in any other 
context, it cannot imply secondary meaning (Lakshna). 
Hence sudha cannot be implied even as secondary meaning 
by any word, 

If Adyaitin pleads that by Nirguna he means ‘that 
which is specified as having no attributes’ and that the 
specified object is not shudha by its very nature. For it 
is specified as hiving no attributes. Then this very reason 
proves that shudha is expressed by ‘that which has the 
absence of attributes*. This is dealt with in detail in 
Nyayamritam. 

If this sane interpretation is uot accepted, then 
expressibility in toto is rejected in shraii 
Then that which is not expressed by the word Ganga is not 
characterised with the attribute of Gangatva. In the same 
manner that which is not expressed by the word ‘inexpres- 
sibilityVis characterised with the absence of the attribute 
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inexprossibility’ (Absence of inexpressibility is expressi- 
bility itself). If otherwise (expressed)’ there is 
expressibility, so in such contexts ‘incxprrssibiliiy 
means ‘very diiiicult to express’. For Brahman is wonderful 
oo account of his innumerable perfections. 

Chandrikekara places before us the progressive deve- 
lopment of thought as depicted in the sutras of th s Adhi- 
kafana. Jn the first Sutra knowability (of Brabman) is 
stated as the direct cause of expressibility (of Brahman). 
In the second sutra (Gauna) expressibility is found in the 
qualified and hence is not found in Sudha. This Asidhi 
is explained away. In the third and fourth 

|q?^Tg^!TTg’. The use of removes the Asidhf 

or proves knowability in Sudha A-ma. But the knowable 
Atma might be Gauna- This objection is explained in 
these Sutras. For knowable A<ma secures Moksha and 
hence he should be Sudha. And he is said to be no 
inferior in nature. Hence he is Siidhatman. 

But it might be objected that even Saguna Brahma 
also indirectly (through Nirguca) may bring about Moksha, 
Thus even Statement of Moksha with reference to Atma 
may not prove Sudha Atma to be the cause of M<tksha. 
Really speaking there is no scope for such objectioit. For 
the declaration that, Atma alone is to be known excludes 
the consideration of Gai natma and 2<^^;TTfT 

have only changed the place of the negative particle. 
Positive IS given preference to negative expression. Hence 
cTfvrcs ranks higher than 

Raghavendra here usheis in. an outsider with an ob¬ 
jection against the SidbaDii. In this Aohikarra, the topic 
of expressibility in word of Brahman is established. But 
the Sidhanti cannot prove expressibility of Brabmao 
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without committing the faalt of apostasy in this Adhi- 
karna- For inlllAdhyaya II Pada 37th Sutra ^g"irt?ircr 
STFcTtuTT) the shruti is cited and the aspirant 

at the time of meditation sees in his mind a certain image 
which is the object of his meditation. So the Pratibimba 
is the object of meditation and not the Bimba Brahma* 
Otherwise if the real Brahma is seen in the mental med¬ 
itation how the real Brahma is Avyakta or indiscernible? 
Thus Brahma who is not fit to be meditated upon, in the 
contest of enjoining of meditation the words expressing 
the object of meditation, must be considered as inexpres¬ 
sible* In the same manner in all the vedas that describe 
the creation etc. of the world that attributes of Brahman 
are mentioned foe the purpose of meditative wordship 
Sidhanti concedes this point in the sutra srrsJrrfTtJl 
^TT^rfT (III- ni-15j. Then innumerable words in the veda 
are found useful in the meditation of the asparant; and 
not the original Brahma Hence all the words refer to 
the image (Pratibimba) and not the original (Bimba), 
only in the seeondary mode of implication and not the 
primary mode of connotation. Therefore Brahma is in¬ 
expressible in words and not expressible. 

This objection of the opponent to the statement of 
expressibility of Brahman as proved by the sidhantj is 
considered too hollow by Raghavendra* For the-Sidhanti 
concedes that original or Bimbabhuta Brahman .is dist¬ 
inctly different from the image or Pratibimba who is cons¬ 
ciously cognised in the course of meditation in ithe mind 
of the aspirant. He has also conceded that all vedic 
statements supply the attributes of Brahman for his 
meditation. Still he does not forego the creed that Brahman 
is expressible in all words. For Dhyana is defined as 
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^visualisation in mind of an image made of mental impres* 
sions*. Thus the image that is present before the mind’s 
eye is only made up of mental stuff. This mental stuff is 
the product or samskara of direct experience through the 
senses. Brahman inaccessible to other sources is appreh- 
eoeded only through upanishads. All the vedic statements 
describe the attributes of Brahman in order to afford us 
the experience vbicb will be duly transformed into mental 
impressions or Samskaras to shape into a form for medit¬ 
ation. These attributes cannot be described in any other 
but primary mode of connotation. 

Now what is the meaning of all attributes being useful 
only for meditative worsbtp? It is enjoned that one must 
siudy (Sbravana) and underestand (Manana) all Vedas 
and 'hus gather experience through the process of Sbravana 
and Manana This experience is transformed into Samskaras 
or mental impressions which form the stuff of mental 
images required for meditatipn* This is the meaning of 
attributes being useful for meditation. Thus the words 
expressive of attributes refer to Brahman who is thus ex¬ 
pressible. ^ No donbt the original Brahman is not directly 
worshipable; yet for the rake of his knowledge ha must be 
expressible For, knowledge is as indispensable as worship. 
rr^TT*- ^rfsf't^sTT At the time of medit- 

ation the knowledge that the original is present in the 
reflection or image’is essehtially required, This imma¬ 
nent Brahma in the Pratibimba-who receives the worship 
and awards the reward- 

All the statement enjoining upasana or worship fulhl 
their mission by offering a fit object for worship and their 
meaning collects itself into the aspirant’s experience 
which, being transformed into mental stuff, shapes itself 
into a fit form and becomes visible in the meditation. 



Shch tneditatioD should be underiaken- Therefore Brahmaa 
is expressible; and he cannot be suspected at ar.y stage 
to be inexpressible. VidekantakoJhara for a detailed 
account of this subject. 

Some other interpretation of this Adbika ana is critic¬ 
ally reviewed and its shallow nature is irercilessly 
exposed. The exponent takes into ernfidfraticn st n e 
Riks from Chandogya and Atharvana like 

antfl?T, ^rfiacr g'l^utsrarTW.tr: They declare that 

Brahman is 3rtT|<Ti5ifr) the knower ard all- 

knower and material cause of this world. 

It is doubtful if this cause is sentient or insentient* 
Now Saokbyas think that if the sentient were the cause of 
this world it wont be an all knowing and ell powerful 
knower. For tbe sentient does not undergo any modifi¬ 
cation and all-knowing knower is (he ag»ni of the activity 
of all cognitions. But an insentient cause is capable of 
agency of knowing and of possession ' of power. So Sank- 
hyas maintain that in entent Pradbana is (he cause of the 
world* This veiy idea is coi clorated by ifce abowe men¬ 
tioned Shruties. 

The present Sutra shows that Shruti declares the cau.'e 
to be the knower ’> and hence it cannot be insentient. 

For this knowing is not figurative as in the case of an in¬ 
sentient thing. For this cause is said to be and is also 
called artfJTT and hence knowing or f^tir is real and not 
formal. But in instances like r[TT3rr5rTT (My soul i. 

Bbadrasena) self is formal A(ma and one’s own is real 
Alma. Self being formal fta-trr or knowing also is formats 
On the other hand here io Swetakatu is to be 




re’eased and is called Thus addressed to a soul who 
is to be released “you are that” if identity with insentient 
being is deciared, then such sastra will be invalid. Then 
Atma must be real and sentient. 

Advaitin contends that in order to point out a very 
small star like Arundbatl, a near by, big star is shown; so 
also in order to cognise the subtlest Brahinan, the grossest 
near by, Pradhana, the insentient prin ordeal cause of the 
world which is used here by the word Ha", is signified by 
the word Atman. But this analogy leads us to a trecheruos 
ground. For just as we come to know later on, that the big 
star is not »he star Arundhati, we shall know that this trsrriT 
or (Prakriti) is not Atma. Then we shall have to use 
deprecatory words with reference to Atma. But actually na 
such words are used in Sbruti. 

But in the shruti, Atma is said to merge into itself; 
this is possible only when Atma is insentient Prakriti and 
thus means this primordial Prakriti. This is not 

reasonable. For Laya or merging in something means, 
‘being reduced to that nature*. Hence Jeeva or sentient 
self connot be reduced to the i a ure of insentient Prakriti 
when the self merges into it. So the support for merging 
of all the Jeevas connot but be Brahma Chetana. Hence 
Brahman alone can be the cause of creation of the world. 
In the whole of the vedanta shastra a sentient being is 
recognised uniformly as the cause of the difptnsafions of 
the world. It need not be objected that mere knowing 
(fcT’ir) connot be interpreted as (|rwq)knower. For even 
though mere fire connot burn, yet fire in contact with an 
iron bail bums- So also consciousness covered with 
nescience may act as knower or agent of knowing. There¬ 
fore as against Sankhya’s in sentient Prakriti, Advaitin 
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coDtends that Chctana or sentient self is the caufc of 
creation and others. 

The inteipretatiou of the sutra yielding this mearing 
shall be proved to be forced and nnwarranted afterwards. 
Now the theory of the Advatio involved in this interpret¬ 
ation of the sutra is scrutinised ard lack of ccherency aid 
consistency is exposed. 

In the shruti the Chstana is only the material 
cause and not the changablc cause. For the esure is taid 
to be immutable- Hence the chetana is only the Achistbar.a 
or Locus of the illusion ol the world Now the question is 
whether the qt alihed che^ara is the mutable cause cf the 
world according to this Shruti and its interpretation 
according to you ; Or are you going to prove that the 
qualified is the agent cause of the cieatidn ? Or the third 
alternative is that unqualified or pure chetana is merely the 
locus of the illusion. 

The first two alternatives do not hold goad. For the 
qualified being unreal you cannot attribute to it such 
attributes as and These attributes cannot be 

emperical ; For at the time cf dissolution all except the 
real have been dissolved. No emperical can raise its bead. 
Otherwise the real cannot be one without the secoi d. A pain 
you cannot have anything unreal at that time ; became in 
the previous Sutra Saroanvaya has been announc ed in pure 
and Akbanda Brahinan ; and hence here in the Shruti and 
in this Adhikaraoa also the pure is concerned and not the 
qualified. In the second alternative too there is discrepency 
to be found. For the objector had proved that Prakriti 
was the changeable cause of this world. A consistent reply 
to the objector is not given. For when he has proved that 
Pradhana is the mutable cause the sidhanti’s assertion t hat 
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Brahma ii> the cause does not disprove ^hat the objector 
has proved. Hence the third alternative too goes the wrong 
way. For lack of concoroiiance of sedhya and hetu com oi 
be avoided. If he has asserted that Pradhana is the mutable 
cause the counter assertion should be that Brahma is the 
mutable cause ; and not that Brahman is the locus of world 
illusion. 

Thus exposing the weak points in other’s interpretat¬ 
ions Chandrikakara thows the strong points in the 
interpreation of the ShichantU In his interpretatipn- 
'‘Anandamaya is that Brahman” ‘That’ is asserted to supply 
the Predicate and it is to be construed here as the 

subject-That is not inexpressible on account of its know- 
ability. Thus there is conccmitance of both Hetu and 
Sadbya. But look to Advaiti’s interpretation- ‘The 
Asbabda Pradhana is not the cause ; for the caure is said 
to be the knower”. Here the Hetu is not used with its 
proper case, ei her ablative or instrumental. For Pradham 
is not said to be the cause because it is ‘Ashabda’ (not 
propounded in Veda), in the nomantivc case cannot 

stand as the reason of the infe ence. At the most it can 
stand as Sadbya. But the Advaiiin did not accept it as. 
Sadbya ; in its place ‘Karana’ is accepted as understood 
and with the change of its case was supposed to be repeated 
and was found to be stuck in the logical fallacy cf lack of 
cobcomitance of Hetu and Sadbya. 

There is much meandering in this interpretatlonal 
discussion, and chandrikakara conclusively proves that 
Advait-n’s inierpre ation is unwarranted by the text of the 
Suiras, being inconsistent with the tboughi-link of the 
Adhikarana ; and directs us to expose the defects in the 
other sutias, guided by sudba. 
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But Raghavendna comes to our help and shows himseif 
the flaws in the in^erpreiation of the other sutras. He 
affirins that the real treaaing of the sutras has already been 
supplied* He begins to expose the defects of the Advaiti's 
interpretation of the Sutra The expre¬ 

ssible Atma was suppo^cd by him to be Gauna or overpow. 
ered by Gunas. When that wes qufsticned the fair and 
logical reply of the next sulra should havc^been that there 
is no inconsistency and positive contradiction of other 
evidences to this supposition. But the next sutra is 
and is not consistent with his supposition, For 
the sankbya does not suppose that one should be initiated 
into the principle of Pradhana for the realisation of 
Advaita. 

Bestdes ‘derogatory term’ too is unfit to be used even 
in the context o? Pradhana just as Atma is used even in the 
case of Aonamaya and others (in the Sutra snfr^tTtfitRTigr^) 
though they arediffeem from Brahma. But the analogy 
quoted is not suitable. For in 3fifr3*ltfl^reicT Anandamaya 
is the real Atma residing inner most in the Vijnana Kosha 
which is inside Manomaifa. Manomaya again is inside 
Pranamaya which again is inside Annamaya. To Annamaya, 
Pranamaya is Atma ; To Prai amaya Manomaya is Atma; 
to Manomaya Vijnanamaya is Atma and to Vijnanamaya 
Anandamaya is Atma The Former is shown as Atma, 
(though it is not so) only to remind you that the inner 
covering is Atma with reference to the outward shell- Here 
in the case of Pradhana there is no context like that. 

But even in this context ‘there is the manifestion into 
many forms’ (gffntsr^tTqqfcr) which may serve the purpose 
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is not unsuitable. 

Again in the fifth sutra the merging of 

Jeeva in Brahma is insianced as reason, for Alma being not 
gauna but mukbya So sidbanti questions Advaitin how 
he argues that the merging of scul in Atma proves to be 
Mukhya Atma. For let him c ake clear if by merging he 
means, mere contact of the soul with Brahman or identity 
of the two Mere contact is poss ble even in the case of 
Piadhana. And ideuiiiy is impossible even in the case of 
Brahman, 

Thus Raghaveodra goes on laying bare the defects in 
the interpicfatioD of this Adhikarana by Sahankara. 
Already Ramanuja’s interpretation also was critically 
reviewed. Thus by a comparison of these (wo interpreta¬ 
tions wilh that of Madhva we are convinced of the super¬ 
iority, sobriety, and simplicity of the latter’s interpretation 
over that of the former. 

Pradbaram requires an adjective in neuter geisder to, 
qualify it and not one in mascuiiue gender as in the present 
sutra And according to Bhashya and in the direction 

shown before, Atma mainly means Vishnu and d'es not 
mean Shiva when the sense is conveyed (bifugh full 
connotation. 

Some others still center d that Sat might not mean an 
insentient itirg ; but it may easily n ean the soul or jeeva. 
For knowing ano the lue of 'hewoid Atma are justified 
with reference to Jeeva, Bui the Sutra precludes 

the possibility of Jeeva being f or, one devoted to jeeva 
cannot get Moksha, 
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But this doubt itself is not sounds For snTT?^% 
at the very begioaiog manfesiing in many forms is 
meutipned which is not found compatible in Jeeva, Besides 
the Sankhyu has not accepted Jeeva as the cause of creation. 


ANANDAMAYADHI KARANA 

Sutra ,• 

The one expressed by the word Anandamaya 
is Vishnu only and not Prakriti (the primordial 
entity)- For in every context Anandamaya and 
others are repeatedly mentioned as associated 
with Brahama in Veda» 

Bhashya : 

The Same Samanvaya (the method of deriv¬ 
ing the meaning of Hari from all words of all 
Shastras through the primary mode of interpreta¬ 
tion, well applying the canons of interpretation 
like upakrama and umsamhara) that has b'^en 
enunciated (in before, is expatiated 

upon (with reasons and instances) mostly by the 
whole of the Adhyaya beginning from the Sutra, 

Mostly in this Pada Samanvaya of words, 
commonly understood to be conveying other sense, 
is shown in the great Lord No other arrangement 
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with regard to Padas can be shown as it is not 
borne out by the text. 

It was stated thatenquiry should be instituted 
in Brahma This is known to be (the foot)the limb 
of Anandamaya in Hence leaving aside 

the whole, a mere part is not fit to be known* 
When thus objected it is stated that 

Now(a doubt arises)whether this Anandamaya 
is (four faced) Brahma and others or the principle 
of primordial entity (Prakriti) or Vishnu. Because 
the word Brahma conveys the sense of Hiranyag- 
arbha* He is also said to be (One having 

hundred fold bliss) Rudra also is a relevent mean¬ 
ing because Anandamaya is said to abide in Surya 
and Rudra is said to have eight bodies 
(of which the sun is one). Thus Anandamaya is 
said to refer to others also. 

. On the other hand Anandamaya might be 
Chit Prakriti (a sentient principle presiding over 
Primordial entity). For she is called Brahma. 

Mahat expressed by the word Brahma 
is my womb (in which 1 deposit the germ) and 
Prakriti (the insentient and primordial) assumes 
many forms- 

Even embodied souls also are Anandamaya ; 
for they are called Brahma which means Jeevas as 
per Kosha They are also «r5rrfejTzr 



They preside over bodies that are the products of 
8r?r (food and other things)- 

Still (all these presumptions are baseless)- 
They are not referred to by the word Anandamaya. 
Only Vishnu is meant thereby- 

“Brahma which is closely associated with 
Anandamaya is Vishnu Only For by the con¬ 
vention of the learned, He alone is Brahma " 

“This alone is called Brahma” 

The word Brahma is primarily used in the 
sense of Vishnu ; for He is perfect and not in any 
other sense Because others are imperfect, they 
are referred to by the word Brahma formally and 
not primarily ” 

“The ascetic should meditate upon Brahma 
in the form of Vasudeva in his mind, repeating 
the Mul am antra as an alternative ” 

From these and other Sources the word Brah¬ 
ma is known to be repeatedly used referring to 
Anandamaya 

StJTRA: f«i^R 

It should not be objected that as the termi¬ 
nation meaning modification is used, Ananda¬ 
maya is not Vishnu, for means sfr=^4 or 

abundance which ultimately means Tally filled^ 
(and not modification) 
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BHASHYA : 

The suflfix (used in sn^^iR and others) 
suits the context of srfrfcT and others better; for 
Prakriti and others undergo modification or pre¬ 
side over that Prakriti undergoing modification; 
but not the context of Paramatma. But this 
objection does not stand- For he is because 

he is the modification of bliss. Though is 

cited with wrnt yet it does not mean modifica¬ 
tion; For also means abundance of 3rvf(and 

not its modification) This interpretation suits 
the Vedic derviation of ar^r as 
(Living beings are sustained by Him; and He 
consumes themj • And ara'of this kind (Suste¬ 
nance and consumtion) is abundantly found in 
Vishnu- Thus being eaten up is nothing but 
sustenance. In Taittareayaka also (tr^itrirO) begins 
a new context (So long, body fed by material 
food was treated and Atma or soul different 
from the body is now treated) 

In Shruti like 3r5ris found associated 

with Brahma [in the same manner Prana, Man a, 
and Vijnana are found apposilionally used with 
(Brahma); this proves conclusively that modifi¬ 
cation is not the meaning- In the name manner 
assumption of multafarious forms is found justified 
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as there is no contradiction of this Shruti 
by the shruti which states Brahma to be one 

Even when and other things) are the 
essential nature of Brahman- this usage of abund¬ 
ance is found justified as in the examples of ‘‘the 
sun being abundantly refulgent” (refulgence is the 
essential nature of the sun.) 

SUTRA: 

Reason is adduced for him (Ahandamaya) 
being Vishnu- 

BHASHYA ; 

The reason of being impeller to the world 
is cited in the Shrutit “If the all refulgent 
(sri^t^r) were not perfectly or wholly blissful who 
else would prompt the world and who else would 
direct it in sacred and secular deeds?’' 

SUTRA ♦ 

Brahma that i.s prescribed in Mantra as 
SR 3R^) is sung (as Anandamaya). (So Ananda- 
maya is Brahma). 

BHASHYA: 

“One who knows Brahman, realises tha't”' great 
thus suggesting the Mantra defines the- gre^t 



thus suggesting that the Mantra defines the great 
Brahma as “trcJT arJT# that Brahma is' propo¬ 
unded in words, atid others” 

But its being a part of Brahma does not run 
counter to the theory of Vishnu being Ananda- 
maya* For in ChatiirvedaShikha the Same 
Vishnu is stated to be (“He is the head, he is the 
right side, he is the left side: He is the middle 
portion of the bddy; He is the feet”), the part 
(ofthe whole)* 

Narayana is the bead; the right hand, and 
also the left hand, are PradhyUmna and Aniru- 
ddha; the middle body is VasUdeva or (in this 
multi-bodied person)'Narayaria is the middle 
body, Vasudev is the head, and Sankarshana is 
said to be two feet Thus the great Purusha is 
divided into five parts The great Lord assu*^ 
mes the form of a part and of a whole in sportly 
spirit. In the unimaginable majesty and Sublirne 
wealth of altributesy no iri*^compatibility of the 
part and whole should be cbhceived', in Janar- 
dana, no logic can assail' this irrational entity, 
with its sharpest weapons' How can there be 
any stick to measure the immeasurable?” thus it 
is said in Brahat Samhitn* 

In expressions likb (arSr^trw:) the word 
as an adjective signifies ” the cssihee of each 
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one of them” (the controller of each one 
of the Kpshas, is the pure and untarnished sent¬ 
ient entity only, which is nothing but Brahma* 

(But this leads to a logical mess from which 
we cannot extricate ourselves). For in 
at^TTgiTincr arrmi;Pranamaya though 

one, is said to be different from Anandamaya* 
“But Vishnu of unlimited power and wealth is 
thus said to be different, though identical, and 
to be one though having having many forms.” 
Thus it is said in Brahmanda Purana 

You should not suppose, that Annamaya and 
others are god four-faced Brahma and others, be¬ 
cause of these words that indicate them* For 

SU.TKA • 

Others (like Tour faced Brahma and others) 
are not meant: (to be 3n?f?Tm) For it is inconsistent, 
to say so; as they are not visualised togetMuktij- 

BHASHYA: 

It is not consistent to think that one gets 
Mukti by the visual perception of others- (only 
the realisation of Brahman leads to Mukti and 
the realisation of Ananda and others conduces 
to Mukti hence Anandadi ■ must be Brah¬ 
man or Vishnu and not others,) “One who 
knows him only, becomes Amrita or Mukta For 
Moksha there is no other path”. It is said so- 
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SUTRA '• 

Difference or differentiating qualities are men* 
tioncd between four faced Brahma and An- 
andamaya- Therefore others are not Ananda- 
maya). 

B HASHYA:- “Four faced Brahma’s Ananda or 
bl ss is hundred times that of Prajapati or Rudra” 

In the unknowable, devoid of qualities of 
the human soul, not fully describable, and not 
having any other support, (the eligible) is so 
established mediatively that he is fearless, then 
he has reached the fearless ” “He is in the 
(Lower) soul ” Thus difference is shown. Vedic 
texts like atf w^rfttr. (meaning identity) and 

others do not contradict this statement. “All 
Vedic words enter into him [connotatively] ” 
Bhallaveya Shruti]. For each word in the 
highest primary sense mean Vishnu (Even if 
they mean identity that identity is not incom¬ 
patible with difference'. For “this world though 
different is the Lord Himself- (Because) He is 
the source of Sustenance, destruction and birth " 

“Though distinctly different from all, He 
is all " (Turashruia) (because He is the Lord 
of all) The (real; knowledge is that which com ¬ 
prehends difference (of Vishnu and Jeeva or Vice 
Varsa) 
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“The four faced Brahma (alongwith the sages) 
apprehending difference, with high regard for 
Hari, and with disinterested work (enters, at 
the time of dissolution, into the great Purusha). 

“When the Jeeva knows the Lord to be served 
by all and other (than himself) alongwith his 
prowess, then he is released from misery.” 

“Though called by the name of all He is 
all as it were; though immanent He is known as 
non-immanent; though found in the body He is 
known to be outside. Thus one alone is known in 
different forms ” 

“Because He is immanent in all, and is called 
by the name of all; therefore He is called by 
the pro-nouns5 this, I, you, that, and others, and 
not because he is one in essence, with them 

“Oh the leader of the Kurukulal (the wise) 
do not like the idea of only one soul” These 
and others* 

But (in Shrutiff^artTcjr fiTF^nfcT) Brahma means 
Jeeva only. For it is said sftwi fffsPr) 

“Release of a soul” is not self contradictory; 
for bondage of a soul is due to ignorance 

It is stated in Bhagvata-- “Mukti or release 
consists in getting rid of unnatural form and re - 
verting to its natural form. 
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The respective inferences (proving the ident¬ 
ity of the soul and God) do not contradict (the 
statement of difference)”. 

SUTRAj 

(Inferences based in Shruties and proving 
identity are not available; and) unaided infer¬ 
ences are available at our beck and call (^TWrtT) 
and hence such dry inferences (to prove things 
beyond senses are not wanted* 

BHASHYA 

It is possible to infer as one desires. There¬ 
fore in 'respect of Reality independent inference 
is not desirable* 

It is stated in Skahda, 

“Because inference (disproving shruii and) 
independent operates at our desire, therefore it 
must be employed to reconcile (the beginning 
and end of) the Shruti, in conformity with Shruti* 
and (inference', otherwise, no where is desired-” 
“Inference should neither prove nor dispr¬ 
ove Parabrahma” (Katha) 

SUTRAI- ^ Thus it is 

Because (Shruti) ordains, in the context of 
Anandamaya. Jeeva’s contact with Anandamaya 
Therefore Anandamaya is Brahma). 
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BHASHYAJ 3T|iT means “of Jeeva’' It is a conjun¬ 
ction to join the reasons (adduced}- “He enjoys 
the fulfilment of his desires in the company of 
omniscient Brahman (four faced)- 

“In one having no other support, he gets a 
place ” 

“This Jeeva after transmigration from the 
body? migrates to this Pramatroan of perfect 
bliss." These and others. 

BHAVADEEPA; From what Sutra the fist Adhyaya 
begins is the present question. Really speaking the Ad. 
byaya begins with the present Sutra arrfr^iTifl^JrrtTTrr and 
this point is made clear in the Jijnasadhi-karana. Still 
Sudhakara thinks that the Adhyaya begins with^^r 
Now that the nature and function of Brahma are exhaun- 
ively treated, so far, to whit is the remaining portion 
of Adhyaya devoted? 

The question is pertinent and must be satisfactorily 

answered, The author admits that there is no new purpose 

to be served by the remaining part of the Adhyaya, Yet 

what has been assumed in Htf the Sutrakara makes 

> 

clear by examples and illustrations showing how it is 
corroborated by the cannons of interpretations like upak- 
arma and upasamhara, 

RaghaVendra states the process of demonstration of 
the principles enunciated. Through the etymological pro¬ 
cess of derivation the meaning of each word is settled and 
the sentence is shown related with its purport through a 
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process of applications of the canons of interpretation. He 
takes a particular sentence with the constituent words* 
Through the above mentioned process it purports to convey 
the particular meaning. This is the method of clarification 
or expounding the application of Semantic interpretation 
of a sentence. 

. Thus Samanvayaior showing that each word or sentence 
refers to Vishnu by this process of interpretation is mostly 
the topic of this first Adhyaya. ‘Mostly’ because in two 
Adbikaranas topic of eligibility to study the Vedas is dis¬ 
cussed in respect of Gods and Shudras. 

Words whose references are now contemplated, are 
only Vedic or sacred and not secular. 

Thus Samanvaya, or showing that each word or. Sent, 
ence refers to ‘Mostly’ because in two Adhikarans Topic 
of efigibility to study the Vedas is discussed in respect of 
Gods and shudras. 

Words whose references are now contemplated are only 
Vedic or sacred and not secular. They are of four (ypes-1) 
known to refer only to others (than Vishnu). 2) Known 
to refer to both (Vishnu and others), 3) Known to 
refer to others and 4) known to refer (only) to him. 

The fourth type should be taken in its excul.sive (only^ 
reference; otherwise (if they refer to both Vishnu and 
others) they will be subsumed under stPhs category, 

and there will be only three types and not four; of these 
four you need not explain the reference in the case of the 
fourth type. For those words which are not doubted lo 
refer to others only are brought under this category. 
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As for the order in which these four types of reference 
are considered, the first type is the most difiQcult to make 
it intelligible and hence is treated in the fourth Pada, 
Besides one thing to be noted is that references of only 
words, letters and sound or accent are to be considered and 
not of sentences. Therefore words of third type are taken 
up first for consideration. Words of the second type 
Sflws) are denied the privilege of priority over the 
first type for the reason that already the words are estab¬ 
lished in .the sense of Vishnu. So we need not ran after 
explanation of its reference to Vishnu, 

All words are again oT tw© types : 1) words of the 
nature of names 2 and words of the nature of attributes. Of 
these two types. Names are wordsjreferring to things having 
attributes and the others are attributes ihcmselves. Names are 
conventional while attributes are derivative. And the names 
directly denote other things While attributes indirectly thro¬ 
ugh connotation denote other things. Hence, words of the 
nature of Names must he first shown to refer to Vishnu 
(Samanvayay and they deserve priority. In order to have 
complete samanvay^ their reference to others must,be. made 
null and void, in order to put the . saddle on the . right 
horse all attributes must be shown to refer to Brahman . 
For, through reference of an attribute of a substative, to 
Vishnu, the name of the substantive would be firmly esta¬ 
blished in Vishnu. This also shows that attributes arc 
derivative, names are canvehtional and attribwe-cum- 
naines are derivative cum-conventional. 

Raghavendra supplies us with precise definitions of 
words even when they are used by other schools. In some 
context they use the phrase (clear attributive 



marks). Raghavendra makes clear what or exact¬ 

ness means when attributed to marks accordiog to tlieni' 

sr^TT^r nT^rfpf «rr Exactness (of Brahman) is its unambig¬ 
uous use as an atribute of Brahman in some other context: 
or its nature of not chiming with other things (than Brah¬ 
man) like soul or Jeeva. 

Raghaveadra also defines ?rtT?^£r ^'T^iTi?rftra'tT5rtTTW^i 
a^rf<TtTtt^rr’r arpPrgR Most primary connotation ofmean-i 
ing on the strength of the connotative power of the word or 
the import of a septence as corroborated by one of the 
Tatparya-lingas like uppakrama and others One of the 
Tatparya Lingas itself as evidence which conduces to con¬ 
notation of that kind- 

Now is said to b? a name according to Anu- 

Bhasbya. But according <o Tattva Pradeep this is said to be 
an attribute. This Wbid is inclusive of STRrirq’ 

and This Anandamaya is found used referring 

to others for three reasons. 1) On account of the Shiuti 
sr^qq'mthJTq'r ?Tifm aTR^rrir ^ where 

refers to some inseniientthing 2) isassociat’ 

ed with Brahman which is used eo refer to'Jeeva by conven- 
tidh withput bemg contradicted Or still it is suffixed with 
which means change or muUability. 

Investigation of Brahman advocated formerly is un-. 
reasonable.v For Brahman to be investigated is heard 
(in Shrutj) to be a part or a limb of some other substance. 
And without the whole, a limjb of it only cannot be profi¬ 
tably investigatedi So this Adhikarana is related to the 
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previous Adhikaraua as an objection, raised against it, 
and replied. 

Now stifT add others are declared to be properties 
of Brahma. And these are considered to be very auspicious 
qualities of Vishnu. Hence Samanvaya of these qualities 
in Brahma is first attempted. Again this is worshipped as 
one who would bestow Ananda on the devotees. Hence 
this puroanaoda generally coveted by all is first chosen 
for samanvaya. 'this is another connecting link. 

Here Ragbavendra quotes fiom Taittireeya Bhashya a 
verse which explains the evolution of this panchakosha. 

There is Anandamyakosba having the form of the body of 
man in which is encased the Jeeva. This is all ma’erial. 
In this material Kosha and in Jeeva there is blissful or 
3 rTJf?*fq Narayana of pure bhss^ This is Brahman Out 
side this and covering this closely there is the Kosh 
which is material & which encases the self or Jeeva. In 
this case there is e sentially pure Vasudeva presiding 
over pore vijnana out of Narayana comes Vasudeva who is 
also equally pure and blissful. In the same manner clos¬ 
ely covering Vijnanamaya comes out Manomayaj the 
Shankarshnna principle; thought-abundant and imman¬ 
ent in the Kosbaand Jeeva of that name. Manomay 
exples prauamaya, Pradyumtia which covers Manom. 
aya. Last comes the Anndamaya body of the Jeeva in 
which P'**'* Aniruddha residess srfttptrrr 

and 3TTT?»Pr are the five Koshas. The 
former kashas are filled with latter Koshas and evolution 
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is from subtle to the gross And the latter covers the form¬ 
er closely. AH these Koshas possess the bumac shape. And 
the former emenates from tfce latter. Thus Anandamaya 
is the source of evolution as Vijnanamaya emanates from 
Anandamaya. 

The following paragraph summarises the whole of 
the intricate situation thus- “The five koshas in which 
the embodied self is manifested have their own constituent 
parts. In each of these koshas is present a corresponding 
form of Brahnaan, which is likewise designated by its name 
but in the specialised sense of the terms (as explained 
above). The koshas are only modifications of food and 
energy and so on. But the forms of ibe supreme present 
in them (for purpo.ses of their origination, Sustenance, 
Control eic) a e of ihe purest essence of spirit without any 
touch of material defilement. Thus Pranamaya possesses 
abundant spiritual energy Manomaya abounds in spiritual 
thought essence aod so on.. The hands and feet, head and 
limbs of the immanent forms of Brahman are sinularly of 
pure spiritual essence in each case. Though invisible they 
areiefened to by the demonstrative pronoun ‘this’ or 
‘that’ in virtue of their inner proximity to the limbs of the 
physical body of maa.” (Brahma Sutras aud their Comm¬ 
entaries). 

Now Brahman is to be medita ed upon, with his limbs. 
And the different limbs are mentioned to show that there 
is no difference bfrtwien pans and the whole in respect of 
Brahman or still, to achieve gradual reilisation of Brahman 
each limb or part is fixed uponin medi ation, in succession 
beginning from feet and ending with the topmost limb« 
Thus the'Pucba of Brabmian becomes fit for investigation. 
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There is doubt as regards AnaDdamya being Brahman. 
For the word Brahman associated with Anandamaya is used 
in the sense of god Brahman or Prakriti or Vishnui Purva 
Pakshakara asserts that Brahman is used in one of these 
senses and not Vishnu. 

But Shidhantin reasserts that inspite of these referen¬ 
ces, Anandamaya is used to connote Vishnu only. For in 
Shiuti like Brahma is stated in the context of 

the fact that there is Mukti only for those who know the ex¬ 
istence of Brahman and there is infernal darkness for those 
who know the non-exisience of Brahman. Hence in the con 
text of Andamaya there is twice the repetition of Brahman 
associated with Anandamaya. 

In Bhashya has been 

turned into means that heis blissful untaonted 

with misery. But in shruti and Sutra is the order 

of words in the compound. Hence it gi ves scope to the idea 
of something different from bliss or joy in Brahma. For 
in both these cases tr'fC and there is no 

scope for the idea of something different from bliss- 
Jnst as we talk of the sun as full of light when we compare 
him with the twinkling stars, so aUo Brahman is full of 
bltss when we compare him wviih human souls, those small 
puddles of joy. If doubt of misery is to arise here then 
in the case of the sun also a doubt of darkness would 

creep. 

in. icspvCt of sTvTtit?’ also Mayat means abundance: 

The living beipgs depend upon, and 



241 


are being consumed by Visiipu. Btjt this is derived me-; 
aoiug and coDventiocaf meaning is perfer;:ed to derived-; 
iriiaaing. Hidce by ’convehtipnal mode means or¬ 
dinary food. ' . 

This obj ection is; explained in the Sutra spq'qT^r' and 
the convention of the ignorant cannot' claim any prefer¬ 
ence Over the'derivation Of the" learned. 

In the case of Pranamaya Manbmaya aind' Vijariar 
maya^ mayat nieahs'abandahcb. Full of energy, full of 
intelligence, full of understanding-so Vishiiu is Mahapfa- 
nn, Mahabodha and Maba Vijnana. 

With regard to in the Sutra a; clarification js 

needed Abbyasa mainly means ,‘ReFetition: of one and 
the samethihg’ af^lffcrO- There is no such • 

repeiition of.JBiabma.in, the. shruti. But in all the five 
Prakaranas together is the expression of Brahm once with ■ 
e<»ch of the Anadapaya and otherst . Thus only with' 
Anandamaya and Vijoanamaya, Brahma is repeated. 

Really speaking real Abhyhsa of "Brahma is to be fbund . 
■in the context of Vijanaihtiya 

ay a and Anna are one and same. Hen ce ar^r 

twice in every couiext Brahma is repeated, 
even in the context of Annainaya and others, real Abhyasa 
of Brahma is to be found. 

Of the five. Anandamya; has been ohosen and men¬ 
tioned io;theSutra;rrrai):;Becah^^ 'Anaudatnaya is said to be' 
the feet iof Brahmai*' 'BuFAdafidate iti eirdbetance 

of jOy hnhiistakab'iyHhmcelies-l'tiS 'coiDpl^ Brdhtna. 
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Hence the preference to Anandatnaya or 2) Anandaj and 
others are qualities and Aoand is an auspicious quality. 
Hence priority is accorded to it. 3) or in order to 
supply ecstatic delight (of Braham) as the cause of cos. 
mic creation, when objected that a fully complacent 
Brahma need not engage himself in such an immense 
work as creation of the world. An intoxicated drunkard 
engages himself in danciog and singing in rapturous: 
ecstacies, 4) or to explain uuknowableness or iiiconceiv- 
ahleness of Brahma as unlimited, abundance of joy and 
not in all respects. 

' Raghavendra explains what Vishesha is. (fsrf^eirt 
stjtjtut: ?r: an essential in¬ 

trinsic power of a thing which distinguishes one as aitri- 
bute and another as substance With attribute. It is said 
even in hoinogeoius thiug there is this Vishesha by Virtue 
of which a distinction is created for practical purposes' 
In the integrated inoivisib'e being of Para Brahman or 
Vishnu, His attributes act^vilie^ a id others which are 
completely indentical with'his essential naime, are yet 
distinctly talked off as his attributes and activities, as 
if they are different from Him. It |s because of the in- 
berent and intrinsic power called Vishesha in Him. 

How An and a prompts Brahma to activity is furt 0r 
analysed and traced to the deeper and original cause ->(1 
was stated that activity like dancing ;and singing were 
due to pleasure and crying and weeping due to pain 
Psychologically any four-attachment and hatred,' pain 
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and pleasure - are recognised as the f undmental impe tus 
to activity. Biit the first three are ' admitted to be consp- 
icously absent in Visbou In (Zhandogya ^josarr ^TifcT) 
it is stated that it is His essential pleasure or His full 
measare cf delight which impels Him to activity. 

The previous Suit a adduced reason only for Ananda- 
maya to be Brahma. But this Sutra proves like the first 
Sutra all the five to be Brahma Now reasons are adduced. 
Annainaya and Pramamaya are Brahma because they are 
said to be Satya on account of their creation.By their inlelli 
gence .and understanding they are said to be Jnana-un- 
limitedness was expressed by Anandamaya* 

The w or ‘and’ in the Sutra conjoins two arguments 
for Anandamaya to be Brabtha He is Brahma not only 
because there is thc repetition of Brahma: but also there 
is the byranal song to that effect. 

The concept of pans and whole in respect of Brahman 
is tackled- In Bha’shya, shruti is quoted to prove the in¬ 
tegrity of the whole and the iitidiVisibiliiy into parts. And 
Smriti is quoted to reconcile the contradictions on the 
strength of Vishnu’s inherent capacity to make possible 
the most impossible. 

The four emanating'forms or Vyuhas ftom the original 
Narayana have been adjusted with Anandamya and others. 
There is thekosha calledAnandamaya and Narayatiais its- 
presiding deity and the original of the four emanations is 
Narayana and this Narayana is the limb df that Narayana 
(it is the nature of: Hari to enjoy this play of being 
whole and part.) Thus he-is there in the dlher four 
.Kosba.s.-.,i 

.These five are . further- super qualified as 
which means There is abundence of best Anne 
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and not ordinary or material Ani;a. In the same ^ manBer 
'Brahma is the abundence of the best of eaeT,gy‘ 

fktraTtfha; aod af.i?f 5 T?rTTtT:),-Thus 
Anna is Conshmer of all beings and Prana is impeller of 
ail beings; 

Here an objection is'raised. In apiTrix^rtritTJTtHT^r 
there is no evidence of pratyaksha warranting us identity 
of Brahma and Jefeva. And Sbruties propounding identhy, 
like hrhtifH would be; fexplhihed in the Sutra .g'^iriTHnf^rrT 

it; 1*. {ighf ;that hcfejiiferences 
alone are dispxo.yed. Therefor it .is . futile that Adva- 
ita sbruties are cited, to oppose the shidhanti .and then 
they are idisproved. 

Nojw^his ;Ojbjeetion iSircpiidiated thus f In Tadguna- 
sutra Jhe..Adyaita .?hruties ,,j are ;; explanined! as ra 
proppunding similarity. But by the prineipie of. derivative 
connotation every word ia made to convey Vishnu on 
account of the possession of the characteristic property 
in uniimited iquantuy This is shown by; Bha.shya and 
in the same manner ■ ideqtUy, is explaiiied here p,n the 
virtue cif . ijheriy. Expressicn of ictnti y, betwten iwo 
things is not merely due to .self-sameness of tbc e two 
things but it may be also doe to libcpty, special qual- 
ifipaion, spmeness of placp, and . pplnion, similarity 
HereVthe sutirakyra takes into account th,e replyimpJitd 
by the .sutrarebutsv it and; raises this 
doubt, ip ordervto show that there is no shruti at the- basis 
of the Adivitin’s inference,;: : 

/ Raghavendia supplies us useful hlhts to’’ elucidate 
Bhashya and Teeka and; the-context of -the quotations 
therein. To give on instance we may quote 
;f 5 T?frRlf'I’PH’’rr I (tfTf^)-; He tells ^ us that ‘ it ik quoted 





froin III skaada \ of Bfeagavaia. ^ Then be quotes the 
.lines tijat go before' 
fJTRi^; Then be quotes, also 

.lines- that ■■ follow the quotation t 
•’5^erntti i tt ^fnrir a an^sntir'qfci^t 

%«rT^ 5r^itf% I 

.;i;;]Raghavendra.. shows, ibe.gran: rratical.-oid.er: pf.iWOT-ds 
fn a seBlencer Wheie :it isnot clear For instaEce, Brahma 
;4s sajd to be full; of attributes rrqof) -For ^.^reT; is.vex- 
plHinedftas ‘Ml of Uttfibutes’ and BrahmaiTs 

' "shown to ' be sabstative The and Saguna to be the 

'adjectiW'(prediMii?|:^ 

But RaghavendrB^..h,fre .else reconciles some discre¬ 
pancy between this expianation and that of the comm¬ 
entary Of karminifcayH. tlefe,'m it, is Stated that 
' ‘‘‘HO is hot merely' one Vwiih atiribui.es ‘ 
he. is .also Brahma Puiusha is said to 

: be ^the. name of, VisbEu.; ; Bui he isicalkd g^qqifTTO; re¬ 
move tbe idea that he is an,' cirdiraiyv tnan like us. This 
sense is shown by ‘^ecanse . he is the source ., (of crea¬ 
tion) be is full of attiihutes.*: > 

Now Tfr^rtr takes an object in ‘ ‘the acetit ative case. 
And folIp'Wing .stidha and Tattva Pradeep be eonst.rcbs as 
"‘Heat the tidie of dissolution joins Brahma (Vishnu) 
'aha agaih at the. tfnicj of creatibn By k^la, a form'qf 
gbd, the three hunas are disturhed and ■ as befOre he 
"is born tvi'fh the inemoiy' of ' dfsiinctions and ..dMereibbes 
'•dhe* tb ichbwiedg'e. His birfh is speciai; for he is reTeiiEed 
and is manifested in his py^n essential bliss and, other 
' thjhgi. Ther^^^^ iyrpot staled to attain Still 
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this discrepancy should not be taken senoiisly. For it 
is adopted because it is the ultimate meanibg and coo- 
sidered to be useful. 

After expUioing the expression Advaita on the prin¬ 
ciple of immanence, Bbasbya kara explains it again : on 
the principle of “one chief or extraordinary entity”- 
The quotation is from Mahabharata, Mokshadharma, 
where Vaisbampayaoa answers a question of Janamejava. 
“The wise do not like to posit only one soul. There 
are many souls of which one is said to be the source of 
all. Hence He is the supreme head of all. Because there 
js one of supreme and special type, therefore he^ is. said 
to be one though there are many. Just as if there were 
only one great Brahmin it is said that there is one Brah¬ 
min though really there ire manyV' 

Realiy speaking Vishnu is d derent from these emperi- 
cal souls and prompts them all to aciivi y. But through 
arrogance the soul arrogates to itself all power of impell¬ 
ing body, senses and Budhi and calls himself conductor 
of tbcsei' Hence all this talk of oneness or identity of 
man is through his vanity and his vainglory 

Eschatology affords another proof, a decisive evi¬ 
dence proving difference between soul and supreme Vishnu. 
There is the general difference prev^ailing in the attain¬ 
ment, of released state. For there is something, attained, 
and there is soine one who .attains it, But all that is 
attained is nothing new; the natuigl state of Brahma 
. bbava is only made manifest That bliss, and cbuscious- 
ness innate with the soul is said to attain equality with 
Him, In the sahie manner the soul may attain oneness 
with Brahma. 

But there is also something new that 1 the released 
soul geW- The joy he gets While playing with women of 
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his essenee is something new, Ananda no doubt is the 
very stuff of the soul;'it is nothing new no doubt yel 
Vishnu plays a positive part in giving the soul the joy 
of release. For it is the will of Vishnu that is the thick¬ 
est screen to eonpealthe esseptial nature, of the soul to 
it self. While nescience is only a nominal veil, There^ 
fore when nescience withdraws itsel/ not the whole of 
esseUtial bliss is exposed. Only when Vishnu withdiraws 
his will to cover, then the e^seni iai effulgence of bliss 
and conscience shines in full blaze. Hence Vishnu is 
said to be >he gi ver of bilss The talk of boiling Up. and 
boiling down of joy is justified. Hence there is some* 
thing new to be attained and hence reign of difference 
contihues Undisputed eVeh in the state of release. 
Tantradeepifca; 

In this' Adhikarana words of the nature of 
names are made to refer to Vishnu through pri 
mary connolatioB. These words . mean substantives with 
attributes generally and also mere attributes, 

(That only is) should, be added to every Adhikarana gene¬ 
rally till the end of this Adt yaya, as it wil) supply Sadhya 
Brahma or vishnu So the whole Adhikarna comes 

to mean that'g’gfiiu w 

Anandamaya and Utbers Slated in Taitfarefya, in all 
five are Brahman only. For they connote Brahma thro-^ 
ugh primary mode. Thus you must construe each Adhi- 
karaiia. 

If Anandamaya were not Brahma and 
tra? does not mean abundance then there would be no 
cause for Vishnu (named Aka shat to be completely 
blissful- 

In Raghavendra offers a grammatical 

justification for • the use of ablative afier The , 
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rule is in nori-facDimne gender) | ^hep 

some Guna or properly is the reason, tfae ablative is usedi. 
optionally^; But srH'T'rfTT. is farniuine gender-how to ex 
pltfin Ablative after it. Here is adopted.' ■ 

(ifPr: The principle of deletion is adopted. So 

is deleted and fpifinsfriTot alone , remains^ Thus 
even in Feminine gepder when some property is the reason 
ablative is used. Thus is found to be gramm- ;. 

aticaliy correct in its use of Ablative. 

TattvaRiiiDjarl. , : , 

This ,Pada .is entirely devoted to ; work out. 
Samanvaya of words that are known to refer to 
other things than Vishnu., Thesev y/ords are names in 
nature. 

It was' enyoined in the first Adhikarana that Vishnii 
aioiie should be enquired 'into. Now this Brahtha is'' - 
declared to be the Pucha of some Anaadamaya ' 

And' AUandainaya op the Strength of the termi- 
naiiop,jRtrJ is inferred to be the mutatabie and- faiepce 
different from immutable Brahman. . Besides th^jnvesti- . 
getiO'n of p part ^Yithout reference tpithe whoip. j.is .,,not 
jastifie.d>. 

As a rejoinder to this objection the sutrakara asserts:? ; v; 

, it was already stated: that Vishnu ’vyas 

to be enquired^ Now: again it is stated that Vishnu nlone -. ’ 
is expressed-. Eyen when ; the word^i^Vi sh nu. cou Id be: im- . ^ 
ported from the previous statement yet it is newly iexi H'f' 
pretssd fjr'bUe strong' reason^ The word‘alone* is con¬ 
strued with rThus t the phrase being vbroken: in; 
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is not in tact to be imported. Hence Vishnu is freshly 
repeated m lead of old importalion. 

The O'her reason is that the first five Adhikaranas 
constiuiea group outside the Ad hy ay a and Pad a. Adhy- 
aya and Pada begins from Anandamaya. Therefore 
in the outside group has not been imported into 
the inside of the Adhyaya and Pada. It is again freshly 
rep«’ated here. Anandacnaya is one of perfect bliss an^j 
that IS Vishnu alone ai d so he is jijuasya; and one under" 
going modification like Prakriti cannot be called Ana- 
edamaya. This Vishnu is one or alone because He it 
one with each one of his limbs. His integrated being does 
hot allow any internal divisions; still due to his essent¬ 
ial wealth of powers, even his limbs are referred to as 

dliferent from bis body for practical purposes. 

This Anacdainaya is paraphrased as but aecor- 

ding to its original came it ought to have been 
But this reyersior. of order has some purpoie to serve. In 
^'SrWn o.- ab idance is a substantive when 

there is scope, even a liirle, for the converse of 
Ananda. Just as in trtrr there is scope even for 

a small number of shudras; so also in there is also 

a touch of sorrow. But in where ^ or abundance 

is an adjective there need be no touch of its converse sorrow. 

The real Explanation is like this: Whether trrRjf or 
abundance is an adjective or substantive there need be 
no scope for the supposition of the converse of Ananda. 
For when we say we mean only 

that the Sun is more full of light or effulg¬ 
ence than a star ■ ar>d not that he has a touch of 

darkness the converse of light in him* So Vishnu 
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is Anandamaya cr itore full cf bliss than a luirac set? 
which is only thinly filled with bhss. San anveya of seven 
names is worked out in seven Adhikaianas of ihe fiist 
Pada of the first Adbjaya. But these represent sevtn 
types of name having reference to other things than 
Vshnu. The method used in applying these words to 
Vishnu, wten extended to other words will easily bring 
all yedic words under operatiOD of samanvaya and make 
them refer to Vishnu through the conratation of the 
characteristic quality of a word, thus uUimately proving 
that Vishnu is the abode of innumerable qualities or per¬ 
fections. 

Even 3r?rqtr, anttf^Tir, and f^?rTHrr?T mean full of 

those things and not the modifications of those things. Hen¬ 
ce there need be oo disparity of construction and Significa* 
lion in these five expressions, which all without exception 
refer to Vtshau for thtir abundance. For instance 
through Vaidica derivations, means either a great agent of 
consumption or a great object of consumption 
or tT§T*rtrq which is Vishnu), In the same manner ^TtiTtTrr 
means q^TsrpJr. means JtfiiPTT; and fqirmtTtT means 

or Thus though expressed in many 

words, yet essentially be is one. For localization of Vishnu 
(JTfqR?fTsf<T) does not lend to bring variety in him. by 
affecting bis unity. 

The laconic and yet richly significant word ^^ir^cqcf: 
with its different shades of meaniag serves an apt reply 
to many objections raised. 1) How Vishnu, though one is 
expressed by many words ? As all the connotations of 
dififereat words are ultimately subservient to (trorc^rr:) 
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Vishna, they ex pi ess him. For instance different forms of 
Vishnu immanent indifferent things called by different 
words arc also colled by those words, Vishnu is one and 
indivisible and yet assumes different forms while abiding 
in d ffcrcni places 

Then it may be objected that variety in Vi?hnu is only 
formal and not real. But that is not so. For even in 
irdiv sible homogeneous unity of Vishnu there is something 
to be called second due to the innate richness of capacity 
of Vishnu. It is this vishe.ha which justifies vatie y in 
him Without affecting his intrinsic unity. 

2) The properties like-objeet of knowledge conducive 
to Mukti, to be approached by the released, uncontested 
supremacy, worshipped even by godsi one who impels the 
world to activity-all these that are now under review, here 
in Vishnu. 

Besides, words like Alma and Brahma through pri¬ 
mary connotation denote Vishnu. Some interpret 

«s 

to mean ‘identity’ and not ’abundance’. But that is not 
c’rrect, for this very reason- Because in shruties like 
arJirreT STToq-ffi q-r? 3i(it;T5r 3Tr!f?T declare 

Vishnu to be ‘impellor of all to activity’ which quality 
proves Him to be So ifiTs means ‘abundance’ 

and not ‘identity'. This meaning Is covered by the three 
sutras Trmuf'Tit and 

If it be so, and if all the five (srvTtTq' and others) 
attributes refer to Vishnu why did sutra-kata not in¬ 
corpora e them all in the sutra ? If only one is to be 
meutioned, why did he not choose aT?rirzr instead of 
3Tf5T5ttTtr ? 3) The reply to this objection also is 

For Bddarayatio's 'sutra cronforms to the coadi'ious 
of a good sutra and therefore possesses all those qualities 
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that are the requisites of a good sulra. Brevity is one 
of those qualities* So for the sake of brevity, one of the 
five is chosen and not all the five; The se’ected 3 Tt?i?itU' 
implies the other four. Though has priority, pre-* 
dominance goes to Aoandamaya for its auspiciousness, 
for its universal popularity and unconditioned attract¬ 
ion. For aTR? or bliss is coveted by all-learned and lay 
men, is an object of worshipful adoration to secure 

bliss. Hence 3TR?riT<T is chosen as important in preference 
to- others, that are unimportant (nofjgg';) - 

4) Besides the mention of Anandannaya in the sutra, 
is highly helpful to Adhikaranas that precede this sutra 
and follow it. It is a general rule that one full with per¬ 
fections is entitled to be full of bliss. (zft€ wTrr 
If Brahma is shown to be sfR^'tiJT then he will be easily 
proved to be full of pesfections and hence he will be 
entitled to be enquired into (fsrsfT^tf) 

In the same manner it can be shown to be beneficial to 
the coming Adhikaranas also. 

Nyoya Muklavali 

Ecstatic delight is universally coverUd. But it is the 
result of self-realisation, for which meditation is prescri¬ 
bed. As spiritual bliss is our aim we are directed to 
meditate God Hari as an unlimited ocean of bliss, 
which hence, most be first expressed- Therefore Atma 
used, was justly disproved to be self, bound with quali¬ 
ties (Sattva Raja and Tam as) 

But in shruii Gauna Atma 

which is different from Brahma, is stated to be, Ananda- 
maya. This is the objection raised on what has been 
said before; and Porva Paksha is built upon this objec 



tioriv In Taittareaya the words 

^?rJTrr, aromir, rrWtJT?r» and which usu¬ 

ally refer to Gauoa Atma, are the subject for discuss¬ 
ion. It is doubted whether they refer to Brahma and 
some others than Vishnu or Viihau himself. He is 
different from Vishnu is the stind of the opposer. 

The opposer argues thus:- "he at the end of 
these five, connotes modification and B ahman is stated 
in shruti to be immune from modification, and mutability 
and hence be cannot even preside over it. Even if 
means “abuodance” it is not incompatible with a touch 
of misery. But Brahman is exempted from it. There 
is e reference to the body which is a clear productioot 
And this reference is corroborated by the perception of 
limbs like hands and feet. Hence it is clear (hat rfEra: 

■s 

means modification and not abundance. Besides, of these 
five, one is said to be the body of the other successively. 
In sT^iTtr the rttrs clearly connotes modification and there 
is no reason why this meaning should not be accepted 
uniformly in a|l the five cases Besides, these five are the 
sheaths; and Brahma is said to be the limb of Ananda- 
maya. And Arandmaya cannot be Brahma; For there 
cannot be two Brahmas; and both part and whole cadnot 
be the same. 

Thus these five are mere cases or sheaths being prod¬ 
uctions, OrPiakriti, as the.presiding entity of a prod¬ 
uction, Or some soul or Jeeva or some thing else is denoted 
by these five. And by no means are they Vishnu. 

Kow starts the Sidbaota; All the five Annamaya and 
otbers-are unequivocally declared to be Brahma. For in 
srm you find .Brahma is stated 

repeatedly in association with each one of these five. In 
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the same maaner^arfjffcTt srifiTT STT’JTITJT’ and so 00 ) associ¬ 
ated with these five Atraa also is repeated. Moreover 
Aooamaya is derived on the strength of shruti to mean 
the support of all, consumer of all, senior to all, one 
approached by a devotee-which are ihe invariable marks 
of Brahma, Prana is said to be the prime mover of all 
gods; and is the subject of knowledge conducive to Mukti. 
In the case of others also invariable marks of Brahnian 
are cited. 

Inexpressibieness and inconceivableness in the case of 
Manomaya; and superiority and being worshipped by all 
gods in the case of Vijnanamaya are steady and unmisiak 
able marks of Brahma. Ultimately in the case of Ananda- 
maya, purposeful creation, immanence in all, are equally 
identifying marks of Brahma, Besides, shrud recognises. 
Perfect blissfulness to be essential prerequisite of Prime^ 
moverness. Annamaya Atma is the ultimate goal to reach 
for one, gifted with such correct knowledge of five- Again 
this chapter is shbwn to be recognised as belonging to 
Brabroa.by declaring urU srirf of the Mantra as the 
characteristic marks of Brahma who was so far indentified 
with Annamaya arid o hers. Bhriguvalli is quoted as co¬ 
rroborative evidence. 

As for objections raised on the basis of rrif? an ingeni- 
Us method of explanation is adopted, rrirj means jrR'tf 
‘abundance’ necessitating the existence of jis opposite in 
however small quantity in the same place. ’TTtf- 

means Brahmins in great number but non Brahmins in 

small number. This is So 

, • ■ ■■ ■ 

requires this eoudidon to be fulfilled. But shidanti says 
that the reverse also is possible. Looking to the small 
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quantity of Joy in Jeeva you may posit abundance of 
joy in Hari. ^rgiTcftiT fq’STfrer^i’Jt STPT Lo'king to the 
small quantity of joy of human iou) Hari is abundance 
ol joy. 

The sta'ement of inwardnrss and oiberness (of each 
successive one with reference to the previous one) cau 
be explained statiog the fact that ;he Kosha, being the 
support, are ‘others’ and Hati assuming many forms is 
immanent in ihtin. '! be birth of Hari that is referred 
to is His manifestation, la it<i; arvTtHtTtT!, clearly 
precludes the possibility of at?rtT’T being the body; Point¬ 
ing out that to be the head, and meaning Alma, is 

justified by a similar part“ This is the knee” by pointing 
to a piece of cloth that covers the knee Both limbs 
and ADandatraya are equally and fully Brahman which 
will be explained later on Hmce the five forms in the 
five kosha> are the Vyuhas or forms like Aniruddba, Prady- 
umoa and o'hers which are Brahma The Purpose of 
this Adhikarana is to refute the objection that the so 
called Brahman to be iovestiga:ed is sa d to be avayavaor 
Anandameya; acd the part cannot be investigated with¬ 
out the investigation of the whole. 

Trakashi :This. first, Adhjaya isdcvrud to work outsat 
'inanvaya as aanoaneed in the general scheme of arrange¬ 
ment of the whole book of Brahma Sutra. The sub-divisions 
of Samanvaya are the topics for each Pada which are 
said to be four. Words chosen for the working put 
of Samanvaya are chosen from Veda Raghavendra 
adds a note here. In Teeka there is mere mention of 
'go?* which must be taken to mean qf^spgs?. Again in 
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■ Lotavedadbikarana it is recognised that all seeuler words., 
are derived from Vaidika words; hence there is not mach . 
sense in excluding secular words. But he means by,, 
vaidika words, not those used in the spoken language 
of the peoplu* 

These vaidika words are sub-divided into four groups /: 
so as to allot each one of them to each Pada of this ;; 
Adbaya- 1) words well known to denote only others than ( 
Yishnn 2) Amphibous wjtd.s denoting both Vishnu and 
others. 3) Words denoting other than Vishnu and ; 
4) wofds that denote Vishnu. 

These four seem to be difective, groups; for, just as there ‘ | 
is a division for Aanyatralva (only for others) so also ? 
let there be a division .fpr Tatbraiva (for Vishnu only). 

It is hot fair to argue, that Tor yisbod’ means’For 
nu only’. Then Tattra is equated with Tatraiva. Anny- 
atra would be equated w4h Annyatraiva. If that is not > 
so Ahnyatra means ‘even Anayatra' and that will t 
be subsumed under ‘ubhayata' (both Vishnu and 
bthers.) So in Sudha it is said that Tattra meaes ‘Tatt* | 
raiva’ Brahma alone. If this is so Annyatra means 
Annyatraiva and there nied be no separate Annvatraiva J 
group* I 

The opponent has raised cudgels ajgainst the arran- I 
gement adopted by Madhva and his followers in Bh'ashya j 
;Sadha:and Teekt. Waeo the System affects pure reason* | 
iag he.ihas; not spared any one. , Sp'ne sort'of niitlgition f 
is adopted thus:' The group ‘Aiyaira’ is licnited to these i 
Words which in secularjparipnr are ‘Annyatraiva’while I 
'‘Anhyatfaivs’i towords.that are ‘Anayatra- ^ 

iva’ in shruti, 
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Bhasbya and Teeka are called forth as corroborative 
evidences. And ‘Tatra’ and Tatraiva’ (in Vishnu, and 
Vishnu only) are one and the same as samanvaya need 
cot be worked out equally in both the cases. 

This is not also a fair defence, says the opponent. 
For words like Ihdra and A kasha connote Indra and 
Akasha and weirds like Avyakta and others, through signi- 
ficatory marks are confined to (hem only, Anandamaya 
and other words are well known as ‘Anyatra’ and words 
that are of the nature of meaningful marks. Sarvagata and 
Antaryami denote ‘Anyatra’ like Aditya All these «Anyat- 
ra’ words are not known in secular world Hence thay 
shall have to lose their claim, to be ‘Anyatra*. Besides 
they shall have to be “Anyatraiva”. For they are known 
in Shru’.i to be ‘Anyatra*. 

Thus tDany of defects of illoligical division like over¬ 
lapping division are shown. Divisions must be mutually 
exclusive; other wise there would be cross-divisions. This 
fallacy of cross-division is exposed by the opponent in the 
ubhayatia division also. 

Now the opponent takes objection to the distinction 
of Nama words and Linga words. His intention is to 
refute the causes for the division into Padas in general 
and in particular. So long the general grounds on which 
the Padas are based are tackled with. Now the question 
of distinction of Name and Linga words lead to scrutiny 
of (be Particular grounds. 

The first Pada reviews the operation of Samanvaya 
of Nama-words in Brahma. Namatmaka words are those 
which directly connote substantives; those that connote 
attributes directly and through them the substantives that 



are qualified by their, are called Ling^t'^aka words. Cha 
ndrikakara m^ke? the s-irne distinction clear by stating 
that conventional (^fs) w'ords are Naniatmakas while 
derivative words are Lingatmakas. 

Now this distinction is not sound. For even ths 
Words whose Samanvaya is worked out in the fust Pada 
are Lingainiaka. For they are derived from internal 
constituents. For the very aim of Samanvaya is to make 
public the characteristics shat are exposed through the 
door of derivation and that go to add to the wealth of 
perfections, in the course of operation of Samanvaya of 
those words in Brahma If ihis derivative mode ia not 
accepted, then there will be no perfect wealth of attrib¬ 
utes and the aim of Samanvaya is defeated. 

If the Sidhanti reveiis to the position that Nama-words 
convey this meaning through boih yoga and Rudbi; which 
Linga-words do through yoga only. As Samanvaya of 
all words is worked out in Brabtna Only through tbs 
highest mode of derivaiirn to achieve abundarce of 
perfection than the convention of the wi^e 

is accepted; hence you cannot avoid convention in the 
case of the Nama-words, and Lingawords. 

Again conceding the distinction of Nacna and Ling- 
words, the objector contends that pada arrangement can¬ 
not be accepted, for if one pada is devoted to Nama words 
thatconvey others and another Pada to Lingawoids convey 
ing oibe<s will be no distinction between the two Padas 
8$ both ate equally devoted to words that are stfqnsffH? 

Nor the order, of the strongest to be first confuted and 
the easiest the last is consistently observed, for ihe strong 
cst would have been words conveying only other than 
Vishnu srPjs) and thair Samanvaya should have 
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formed the topic of the first Pada. But if an ascend¬ 
ing order of narration is to be accepted, the easiest 
Samanvaya iormiug the topic of (he first Pada would 
have been tjgirsr srfir^ words of the amphibious kind^ 
And the present order adopted is the most whimsical 
and eccentric as it it not based on any one principle or 
rule. 


The strong objection is squarely met wi h by the 
Sidhanti. Now he defines these three kinds of words 
whose Samanvaya being the topic of each pada, is 
wojked out in the respective Padaj H Those words, in 
secular world are neither used in the sense of Brahma 
nor in the other sense, there is search in Shruties to find 
out the denotation of these words, there tbes; words 
are used both in the sense of Brahma and in Uie other 
sense, even according to the Purvaptkshin. Hence when a 
relevent Shruti is quoted, apparently the other is introdu- 
ed by the same power of denotation. Therefore those words 
which are detered from denoting Brahma by the mere in¬ 
troduction of the other thing, are known as ubhayatra 
Pra'biddha. 2 ) In the secular world those words denote 
other things and the Purvapaksbin does not agree that 
they denote Bcai.man contrary to that- Therefore the 
relevent Shruti introduces by denotation only the other- 
thing and not at all Brahman- Thus the in reduction of 
the othertfaieg and the non-introduction of Brahman thro¬ 
ugh samanvaya is the deterrent to the working out of 
Samanvaya in Brahman- These words are 3t?q?r srfiErSTt 
3) Now even in the secular world those are well known 
to denote the otherthing; and even Shrutis are there to 
corroborate this meaning. Hence this relevent Shruti 
appearently yet strongly introduces the otherthing only 
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Thus tie inlrodiiction of theofhertliing and the non-ic- 
troductioo of Brahma form a very strong deterrent, conce- 
eivably impregnable agaioPt the working of the Samanvaya 
oT these words in Brahmanj These are known as 

But these definitions are subject to flaws natural in 
definitions like over-applicability, partial ioapplicability 
and others. For io first it was used in the 

sense of Vishnu and it was objected to by the Purvapakshin. 
But the word there in, was used in the sense of Vish¬ 
nu and the Purvapakshin has agreed to it. Let this come 
under the catagory of This is not a fair 

objection. For In we find no mark of 

Vishnu. In the secular world 5ifir?T^ has no hindrance to 

be known in other sense. Besides if that word is not used 
in the other sense (rituals) there would be a lapse of 
ritual obligation which is a serious objection. Hence 
this word is [subsumed under There the 

Samaavaya of words like and others, is 

worked out. Hence merely the word is used to be 

not worked out. Thus we show the Samsnvaya of such 
words in their proper context. 

Here some objections are expected and explained. 
There is the catagory of words that are namely 

and others and and others. These must be 

considered as arrtr^srf^TSonly and allow themselves to be 
understood in their original seme of Prakriti by 
or the common mode of interpretation. And they connote 
Brahma only by the higher mode tTfi^rV) of 

interpretation so that in Shiutis like as saman- 

vaya of these words are worked out in Brahma by the 
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bjgber mode, by the lower made rituals and deities are 
also connoted to facilitate the daily performance of the 
sacred riles. For there are no other evidences to prove 
the efficacy of these Shruties. Thus 375 ^ and others, 
aie explained by the mode of arq'TtTcrtftr^r^ common 

^ e 

primary interpretation in Bhashya, But in Teeka, it is 
said that (3rHSTf?it^3Trtfl?r) has no other meaning to can- 
note even by this ordinary primary mode. And it is 
cited because it shows that in some Shruti at ieast 

i.s used in the sente of ^?ir primarily and in the sense of 
Brahma secondarily. Thus in ar^fgt^^iTtTslso arsttct is used 
jn the primary sense of -sfyq-. 

c\ 

An objection is raised against this statement. In 
yuktipada in trfcr^sfttr^c^id; sTff? is accepted 

in the other sense and an objection is raised on that basis. 
So this goes against the statement that 37 ^'^ is 
has no 01 her tense. 

Tbis objection is not fair. For here sT?ifqy?=r does 
not mean ‘only other sense* but the other sense accepted 
by the Purva Paski. For the discussion begins like that< 
Here in Asat is taken lobe ‘antecedent non-exist¬ 
ence’ (sti^TtETiw) snd 'fa® Purva Peksha is raised on that 
basis and not on the basis of Shun' a as its meaning. 

But this reply is not to the- point. For in 
ejn^qitrr- abo might mean tion-existeoce 

and Purvapaksha ndght be raised even on that; and this 
sr^rref being mere negation applies to Pragabhava and 
to Shunya both. 

Besides there is no hard and fast rule that 4 t?irq?;R 
hould mean only the one accepted by the Purvapakshee. 
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Thus in 3 TirgT if by ordinary primary mode it does not 
mean ‘oiber’ there would be no purvapaScsha based on 
that Bhashyakara himself corroborates this statementj, 
in by stating ihai though all words sigoify 

Brahman by the process of Samanavaya ;et the other 
meaning also is connoted by the lower mode of interpretat¬ 
ion and 3}?Tfl is thus posited. Therefore what has been 
raised as an objection that is accepted as the ba.^is of Pur- 
vapaksha, and what was stated in Teeka is not relevent. 

This is a long obj.-;ction preicniei w th ramifications 
and references* all ibe while closely arguing the case wi'h 
unassailable reasoning. Now the refutation begins. Sidha- 
nta never cites ’ar^rgir’ as connoting ‘others'. But a question 
arises that if both the meanings CVishnu and others) arc 
allowed in instances like feeixiftfT how to get 

consistent meaning ? Then both will be 

Eupreme which is abusrd So this shows that these words 
have no 3r?q-'7Tc^ but convey only Vishnu. In 
the exclusiveness of also is at par wdih arnsr and., 
does not encourage us to accept the sense of otherness. 

Then how to account for the stand of the Purvapa- 
kshin who out and out bases his objection on the sense 
of otherness and for the sta'ement in Bhashya to that 
effect? To this objection the rejoinder is that generiJlly 
ell words have both the .senses (Vishnu and the other) 
according to the reasons given in the fourth Pada. But 
when this rule is tbieatencd with cootradictioo. the 
followers of Badarayana restrict these words to the sense 
of Vishnu alone. Not knowing this restriction the Purva- 
pakshio raises an objection based on the other sense of 
words likcsTfl?. But mis does not prove the otherness of 
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sense. Bhishya means »his. Thi.'^ ically proves that 
5the objection raised by tbe Furva, aksbio is due to his 
erroneous knowledge ard it is a Oesiiab'e thing. 

But this ertplan&lion lands us in another difficulty* 
For in witfg-rcr^tT the Purvepakshin is disillusioned as to 
the sea e of otherness. So be need not raise the Purva 
Paksba based on the sense of otherness in Bat 

he raises the Pniva Paksha, 

We agree with that; but we iitei not change ouf 
position. For in <ir»i^r the erroneous knowledge of a 
(negation or Abhava is sublaicd and he docs not enteriaiu 
the sense of Abhava. But be can as well continue the 
doubt of a positive other ihing- 

Raghavendra shows that Vyasaraja has this rich signi- 
IBcance in his statement In the same nianrier 

be now takes up the division of Nama and Ling words 
to .‘crvc as basis for the division of the Padas* 

Nama words are those ihat are apparently conventional; 
while Linga words are those that are yotgika or yogar- 
udha or those that arc apparently yougika- Rrally speak¬ 
ing those that are not apparently conventional consisting 
of a single word or many w( rds connote a Dbarini or 
Substantive through its attribute, and ate Ling words. The 
others opposite in iiatuie (conventional or conventional 
cum derivative) are Nama woids. Linga ard Nama 
words aic equally atd y«t the Fades that tnat 

ttem aic difFirent on .account of tic internal differences. 

As for the ariaogenreni of the Padas, the highest otder 
of Samanvaya dcoits eligibility to all. Or a diffeicnt it ark 
of the subject matter of the lourth Ft da inigbi be stated 
thus: a doubt lik; tie following arises only after the 
first three Padas. After the Santsnvaya is woiked out 
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n Brahma by ths use of Shruti and Linga why should 
not otherness of these words be proved by those veiy Liug. 
as a ad Shruties? Hence the characteristic of the fourth 
Pada is to expose the quality of the thing signified by 
the verbal power of the word and not at all the demon¬ 
stration af causality being established. 

The order of the first three is es'ablished, on the pri¬ 
nciple of trying conclusions with the strongest wrestler 
first. So words meaning the other is taken first fo*" 
Samanvaya. Or those that mean others depend upon 
mere publicity and hence their Samanvaya is gross and 
simple; while words meaning both depend upon Shruties 
and hence their Samanvaya is subtle, and those that signify 
others only depend upon both shruti and publicity and 
Samanvaya in Vishnu is more difficult. Thus the Padas are 
arranged. Chandrikalcara enters deep into this vast field 
of discussion of the arraDgemeot of the Padas proposing 
alternatives of reasons for the priority and posteriori y of 
the Padas. Raghavendra follows him with his work of 
elucidation by supplying references; filling up elipses, 
explaining contexts, making comparisons and other allied 
things- At last he conies to the conclusion that division 
of Padas according to others is not justified. 

Then he refers to relation-ships or Sangatis which are 
said to be of five kinds: I) Relationship with Shasira 
2) with Adhyaya 4) with Pada 4) with Shruti and 
5) Adhikarana- With ample illustrations from the text 
these Sangatees are explained. He assures that the 
characteristic nature of this-; relationships would be mads 
clear in the coming Adhikarnas. 
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fn the course of exhibition of, Pada Sangaii Ananda- 
maya is called a nama (3Tr«f?*Itr in the Teeka. Here 

some explain this fact by taking recourse to Jaimini 

Suiras, q^^Tir:) In arfq^r irgc'T^I'^ 

3T^ sffgUT^^ceiTfT 1-4-2 a doubt is raised whether 
is the name of a quality or is it the name of some ritual. 
This word is not used conventionally like but 

through the connotational sense of its parts r?T?rF^) 
by derivation the word conveys the sense of ‘breakiog up» 
(as with a pick-axe) so as to prompt one to activity. Thus 
does this word enjoin some quality in the pick-axe to 
bear fruit in Jyotishiomayaga ? Or does it enjoin another 
ritual iuelf with that quality ? 

The word is heard here So the meaning (activity 
or fw) of the rest is likely to be enjoined. So the quality 
cannot be enjoined. As after there is no ti is 

no separate Karma. The significant parts jointly connote 
some activity to bear fruit in creating some effect. So it 
is found that it is some name. Ju t asi then though 

derivative in its sense is the name of some Kriya, so also 
and others, though derivative in sense yet are 
names of the Koshas. 

Thus in the first Pada, as is stated in Anuvyakhyana, 
words conveying those having qualities in general are shown 
to apply to Vishnu following the theory of Samanvaya: 
and also words singifying qualities are shown to apply to 
Vishnu, bn the strength of the same theory. 

Now begins the appreciation of the aptness of words 
in the Sutra, and their order, Though Annamaya begins 



the series yet Anandamaya is quoted to state that all the 
five by implication are meant. Still Annamaya, being 
Scanty in letters and prior in the order would have been 
preferred to Anandamaya- But Anandamaya is still chosen; 
because it is associated with the Pucba or feet of Brahma, 
which is the whole of Brabraa. Besides the Sutra supp¬ 
lies grounds to object to the investigation of Brahma be¬ 
cause it is the foot of Anandamaya. This forms the 
basis for the objection of the Purva Pakshin. 

Cbandrikakara quotes an instance from Jaiminisutras“ 
Kagbavendra explains it at length. In the first Adhyaya 
in the fourth Pada (Jaimini Sutra) there is a sutra 

sti^Tfft.the question at issue 
is ‘what is this artwif? Does ihis word connote the 
quality of ghee or is it the name of some siotra? This 
is not a derivative word like and a name; but it 

is used with a numeral and hence it means Stotra 

without the defect of lack of unity. 

So here is enjoining of Guna in a stotra. But when 
we study the wording we come to know that it is an 
uncompounded expression. Hence we cannot avoid the 
defect of disunity in the sentence. For we do not read 
these about some substantive qualified by the numeral. 
So here with regard to aritjzr the numeral is predicated, 
to avoid the defect of disunity in the sentence. Further 
there is the statement and there is the further state 

ment sfiiSintTt which shows that the 

word is derived from its root meaning. Hence the word 
is the name of a stotra. This is the sidbanta- 
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Tn ihe same context it is read 
Now what is ibe meaning of f= 5 ^ 7 ?; Are ®tid 

?^c5r predicated as a quality or are they ibe name of some 
Karma? As*in the case of srisq', also is some Guna 
for some Pasbuyaga is made the subject and and 

are predicated to it. Thus and are prope¬ 

rties and are asserted about the Pashu, But this Ifads 
to disunity in a sentence, ??ftcsr) And in order 

to avoid this disunity, we assert an uncommon karma 
with the substantive a Pashu, characterised by two pro¬ 
perties, andttififBr. But taking to an assertion 

of a special kind is a lengthy process. To get rid of 
this flaw we run to the reference that the yaga consists 
of various things like curds, honey, ghee, water, fried 
rice, and rice and forms Prajapatya yaga. So the enjoin- 
ment means In the same 

manner as told before, sri^Tj-is a name of stotra and only 
‘fifteen times’ is ordained. Thus is preferred 

to 3r?rfrzr for the special reason that it affords a cause 
for the objection of being a limb over the statement of 
investigation of Brahma in Jijnasa Sutra. 

Next point for discussion is srtprrmtcT in 3Tl5=r? 

Real means (tr^faratsrefirffr') repeating many 

times the same (hirg. But there is no uniform repe- 
lion in the case of if Brahma is taken to be 

repeated. Instead, if you take an^tTT a synonym of 
as repea'ed, there is uniform repetition. Thus there is 
Brahma stated in Anandamaya while 'here is real repetion 
of (not Brafanra) but of the synonym of Brahma viz Atma. 
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Bhashya and Smriii are quoted in support of ihis state¬ 
ment. 

Even then Bha^hya which quotes- 
is out of place- It ought to have cited “arrjffa'tsnciTT” 
only. But Bhashya includes this latter quotation in the 
former by the use of (in ?5tTTf? 5T5?Tq;) 

and asserts that rreaaing not in contraventioji of this 
latter meaning. The four faced Brahma is oneof limited 
bliss; and he is Gaunaiam. Accordingly one referred to 
in sticitt is also gaunatma. And Iksha- 

neeya is not gaunatma 

But this sort of refuting of the argument does not 
stand-. Thus the opposer u es this statement for bis' 
objection. How can Sidhantin use it for his purpose 
though running in the opposite direction? Abhyasa of 
this Atma also proves that gauna Atma alone is repeated 
and never does it favour the postulation of Shudha Atma. 
Cbandrika itself takes to refutations based on such argu¬ 
ments- Therefore it is better that Anandamaya and 
others should be proved to be Brahma on the strength 
of other evidences (and not arrcTTi^^q'm) and then that 

word arrcB should be provided to coiinote Brahma. Then 
the previous objection also should be refuted- 

This objection is not tenable. The repetition of Brahma 
is the evidence to prove (that Anandamaya is Brahma). For 
that purpose only the objection based on the word Atma 
is presented. If the word Atitia is the evidence then the 
sutras also having Atma would be objected. Or Atma 
is used ill the sense of Parainatman and there 

is no objection to accept the subordinate sense in pre- 
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fercQCc to the principal sense. But when tiqH: is taken 
to mean “abundance” all objections are easily 

waved. Thus the Atma is accepted to be Paramatman 
and for this purpose it is said to be the means of proving 
Anandamaya to be Vishnu. 

Thus this discussion with objections is continued 
till at last it is considered whether should be 

construed with 3rr?r? alone (arrjf^ivqrtna;) or 
(arrff?) ? Mere 'Ananda will not prove, when repeated, it 
to be Brahma. In the second alternative ffr^frr^cST is 
not yet proved. Thus you find loop holes in the inter¬ 
pretations of the Sutras by others. 

For instance in 

Brahma is said to be the cause of the bliss of Jeeva 
Therefore Brahma is Anandamaya. This is not correct. 
For this only proves that Anandamaya being the cause 
of the bliss of Jeeva is different from Jeeva. But it 
does not prove him to be Brahma, For women, being 
not Brahma, may prove to be the cause of human bliss. 

Again there is the doubt whether this Anandamaya 
is Jeeva or Shiva. It is argued that Jeeva is Ananda¬ 
maya. For iTJTH is used in the sense of modification. 
There is the shruti and this Brahma is some 

modification called Ananda. Jeeva can very well be 
the modification of Ananda and this agrees with the 
prayer that Anandamaya be purified. In the gradation 
of Ananda sftq? is at vhe lowest rung while that 

of Brahma is at the top, Brahma is Shiva who is un- 
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rivalled in bliss. Here Tjjrs: is “abundance* and suits 

•> 

the context. This is also equally untenable^ For in 
the previous Adhikarana Jeeva is denied to be Brahma 

Even the Purva Paksha that no one but Shiva can 
grant Mukti is justified, For in no way can we explain 
the fact that Jeeva is the modification of Brahma* It 
is explained that Jeeva is the modification of Brahma. 
It is explained that this chapter is dedicated to Vishnu 
in the Bhashya on Taittareya. Besides, Atma and 
Brahma, and the aim approachable by the released are 
invariably referring to Vishnu. That Shiva is not con¬ 
cerned here is proved by the Sutrakara in 3r^T<Tn" 

Then another objection was raised that Annamaya and 
others are not koshas but they are the five chetaoas Brah¬ 
ma Vishnu Iswara and Sadashiva. This is not borne 
out; but contradicted by evidences. 

Finally the discussion in this adhikarana is rounded 
up by stating that words like Anandamaya and others ass¬ 
ert in Brahma properties like dependence of other objects 
on him but they do not assert any other thing or substance. 
Thus Brahman alone is Natayana, Vasudeva* Sankarshaoa. 
Pradyumna and Anirudha(the four Vyuhas emanating from 
Narayana) representing, rrfflTtu, stTvrtTiT 

and 



SigMi f icance 
of 

'the 3Pictti.»»e om the 
OTachet 

Raghavendra offers a harmonioiis 
interpretation of the Brahma Sutras which 
is Symbolically represented by a Veena 
being played on by his deft fingers. But 
he docs not claim any Originality in the 
composition of the Spiritual music. It is 
at the nspiration of Badarayana-Vedavyasa 
and his favourite disciple Shri Madhva, 
both of whom are represented as being in 
different worlds and yet Interested in his 
interpentationsl music* His five glosses 
that are Summarised here, are Bhavadeepa. 
Nyaya muktavali, Tantra deepika, Taltva 
manjari, and Prakasha> which are Symbo- 
licaly represented by his glowing heart, 
pearly necklaccj a burning lamp, a garland 
of Tulsi leaves, and the Spiritual light 
lilting his face* Thus the picture is teal and 
yet Symbolic and highly Significant with 
esoteric meaning* 
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